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Introduction, p. — 5, C. 
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VP 

The Vakyapadiya consisting of 
the three Kandas (See 
Introduction, p. 1) 

VS 
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1. For all references to the Mahabharata, see the critical 
edition of the Mahabharata published by BORI Poona, in 
different volumes from 1933 to 1959. 


PREFACE 


My present translation of the Kalasamuddesa of Bhartrhari’s 
Vakyapadiya has been based on the Trivandrum edition. In the 
text of this edition there are some gaps as well as wrong readings. 
To fill in these gaps and to restore the correct readings, I have 
taken the help of the Benares edition. Besides, there are 
certain printing and editing mistakes which have been corrected 
by us (see pp. 143-145). 

I have closely followed the commentary of Helaraja, 
while I have translated the karikas of Bhartrhari. For trans- 
lating karikas 89 and 90 as well as the commentary on them, 
I have made use of the Madhaviyadhatuvrtti, wherein these two 
karikas have been quoted and commented upon. For the com- 
mentary of Helaraja on these two karikas was not so clear to me. 

I convey my thanks, which are due, to Prof. Dr. Paul 
Thieme, Director of the Institute of Indology and Comparative 
Study of Religions, University of Tubingen, for the valuable 
suggestions he made with regard to my thesis during my stay 
at Tiibungen in March 1968. 

Lastly, I must express my feeling of indebtedness to Prof. 
Dr. Wilhelm Rau, my Doctor-father, who made available to 
me all necessary material for my thesis and guided me in the 
real sense of the word with great patience and friendliness. 




INTRODUCTION 


The Vakyapadiya is a treatise on philosophical aspects of 
Grammar. It is divided into three “ Kandas ” (parts) and 
therefore known as “ Trikandi ”. The first of the three Kandas 
is called Brahmakanda or Agamakanda or Agamasamuccaya, the 
second Vakyakanda; the third Prakirnakdnda or Prakirnakakanda 
or Padakanda. The Prakirnakdnda, as available now, contains 
fourteen Samuddesas (chapters) 1 , of which the Kalasamuddesa 
is the ninth. My present translation of the Kalasamuddesa con- 
sists both of Bhartrhari 1 s verses ( kdrikds ) and Helaraja’s com- 
mentary on them. 

Though the three Kandas together are called “ Vakyapadiya ” 
now, it is clear from I-tsing r s report as well as from internal 
evidence that, in early times, the first two kandas ( i.e. the 
Brahmakanda and the Vakyakanda.) together alone were referred 
to as “Vakyapadiya” . 

According to I-tsing, the Vakyapadiya contained 700 kdrikds, 
and the first two Kandas together now contain nearly 670 or 
roughly speaking, 700 kdrikds 2 . Again, Vardhamana, the 
author of “ Ganaratnamahodadhi” , who lived in the middle of the 
12th century, stated in his introductory note that Bhartrhari 
was the author of the Vakyapadiya and the Prakirnaka (-kanda) 
and the commentator of three padas of the Mahabhasya 3 . 
Helaraja names his commentary on the third Kanda “ Prakirnaka - 
prakdia ” and calls but the first two Kandas “ Vakyapadiya ” 4 . 

1. The names of the fourteen Samuddesas are as follows : 

i. Jatisamuddeta, 2. Dravyasamuddesa, 3. Sambandhasamuddesa, 4. Bhtijio 
dravyasamudaes'a, 5. Gunasamuddesa , 6. Diksamuddeia, 7. Sadhanasamuddesa , 8. 
Kriyasamuddesa, 9. Kalasamuddesa, 10. Puru$asamuddesa, n. Samkhyasamuddeia. 
12. U{.agrahasamuddeh, 13. Lingasamuddesa, 14. Vrttisamuddesa. 

2. F. Kielhorn ‘On the Grammarian Bhartrhari ’ (F. Kielhorn, Kleine 
Schriften, herausgegeben von Wilhelm Rau, Teil I. Wiesbaden 1969, p. 
185, line 27ff. left column; and p. 186, line 7. right column). 

3. “Bhartrharir vdkyapadiyaprakirnakayoh karta mahabhasyatripadya vya- 
khydtd ca /” 

{Ganaralnamahodadhi, ed. by Julius Eggeling, reprinted in Delhi 1963, 
p. 2, line gff.). 

4. Helaraja mentions “Vakyapadiya” , meaning the first two Kandas 
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The author of the Vakyapadiya ; name and date : — The author 

of the Vakyapadiya (including the Prakirnakanda ) is called 
Bhartrhari or Hari in a short form, as well as Harivrsabha. 6 
His date is fairly certain : he must have lived c. 450-500 A.D. 6 

Bhartrhari’ s other works : — Bhartrhari himself composed 
a commentary on the first two Kandas of the Vakyapadiya, which 
is called “Vrtti”. This “Vrtti” on the first Kanda is complete, 
but that on the second Kanda is full of gaps and errors. 7 Another 
work of Bhartrhari is a commentary on the first three padas of 
the Mahabhasya, called Tripadi or Mohabhasyadipika or Maha- 
bhdsyatika. But unfortunately only a portion of this, extending 
upto the 55th sutra (i.e. “ anekal sit sarvasya ”) of the first 
pad a, is available now. 8 

Commentaries on the Vakyapadiya. 

A . Brahmakanda 

• • 

1 . Bhartrhari : Vrtti 

• • 

2. ■ [Hari]-vrsabhadeva : Paddhati 
• 3. [Helaraja : Sabdaprabhd 9 ] 

4. [Punyaraja : Prakasa - ] 

5. Dravyesa Jha : Pratyekarlhaprakasiha 

' 6. Narayanadattasarman Tripathin : Prakasa 

7. ■ Suryanarayana Sukla : Bhavapradipa 

8. Raghunatha Sarmar: Ambakartv. 


only, in the following places of his commentary Prakirnc.Kaprakasa ’ ’ : 

Poona ed. 1963. : p. 1. line 11, 54.8; 119.5; 146.5; 300.1. 

Trivandrum ed. 1935: 54.15; 72.17; 73.1; 76.21; 93.20. 

5. The colophon at the end of the first Kanda , ed. by Charudeva 
Shaitri, Lahore 1934, and by K. A. Subramania Iyer, Poona 1966, reads : 
“iti hViarivrsabhainahavaiyakaranaiirarite vakyapadlye agamasamuccayo nama brail - 
ina kari dam samaptam //” 

6. The article by Hajime Nakamura entitled ‘ Tibetan citations of 
Bhartrhari' s verses and the problem of his date . , From : Studies in Indology and 
Buddhology. Presented in honour of Professor Susumu Yamaguchi on the 
Occasion of his Sixtieth Birthday. Hozokan, Kyoto, 1955, 122-136. 

7. For details concerning the “ Vrtti" > see : 

'The Vakyapadiya of Bhartrhari with the Vrtti , Chapter /.’ English Transla- 
tion by K. A’. Subramania Iyer, Poona 1965, Introduction, pp. xi — xxxvii. 

‘ Vakyapadiya of Bhartrhari with the Commentaries Vrtti and Paddhati of 
Vrsabhadeva ' Kanda 1 . ed. by K. A. Subramania Iyer, Poona, 1966, Intro- 
duction, p. viii, line 13(7. 

8. ‘ Mahabhasya Tikd by Bhartrhari 9 Vol. I, ed. by V. Swaminathan, 
Banaras Hindu University 1965 (upto 1.1.10). 

The same work has been edited by K. V. Abhyankar and V. P. 
Limaye and published by the BORI under Post Graduate and Research 
Department Series No. 8, Poona 1970. 
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Editions : 

1. Bhagavadbhartrhariviracitam vakyapadiyam. tatra hary- 

yupaj havrttisandtham vrsabhadevatikdsamksepasamyutam 

prathamam kandam. pariskartd carudevah sastri 
paniniyah. Lavapura [= Lahore], vikramasamvat- 
sardh 1991 (-1934 A.D.), 8°, pp. 8, 138, 10. 

Bhartrhari. Vakyapadiya Brahmakanda. Avec la 
Vrtti de Harivrsabha. Texte reproduit de 1’ edition 
de Lahore. Traduction, introduction et notes par 
Madeleine Biardeau. Paris 1964, 8°, pp. 4, 194. 
— Publications de l’lnstitul cle Civilisation Indiennc, 
Serie in-8°, fascicule 24. 

Vakyapadiya of Bhartrhari with the Vrtti and the Paddhati 

• • 

of Vr$abhadeva. Critically edited by K. A. Subra- 
mania Iyer. Poona 1966, 8°, pp. 28, 268. — Deccan 
College Monograph Series 32. 

2. See under A. 1., above. 

4. Vakyapadiya. A treatise on the Philosophy of Sanskrit 
Grammar by Bhartrihari, with a Commentary by Punyaraja. 
Edited by Pandit Gaiigadhara Sastri Manavallx. 
Benares, 8°, pp. 2, 292. = Benares Sanskrit Series, 
Work no. 6 : nos! 11 (1884), 19 (1886), 24 (1887). 
(Containing the first and the second kanda. The 
commentary on the former is wrongly attributed to 
Punyaraja : it is but an abridged version of 
Bhartrharrs own vrtti 10 ). 

5. Sribharttrhariviracitavdkyapadiyabrahmakdndah / so [’] 
yam . . . sridr avye§ ajhapr aniiapr atyekdrthapr ahdtikdsamakhyayd 

vyakhyayopetah ’ srivrndavane pain 0 ramanivasasarmadvara 
sri i brajendrd > mudranalaye sammudrya prakasyam nitaK 
sam° 1983 (=1926/7 A.D.), 8°, pp. 6, 64. 

6. The Vakyapadiya — Brahmakandam of Bhartri — Flari. 
With The Prakash Commentary of Pt. Narain Datt Tri- 
pathi. . . .Edited by Pt. Avadh Bihari Mishra. Benares 

1937, small -8°, pp. 9, 3, 2, 132. 

g. Lost, but mentioned by Helaraja, Poona ed. 1963, p. 45,3; 54,9; 
117, 1.4; 110,5. Trivandrum ed. 1935. p. 73,1. 

10. See Carudeva Sastri, A.i. above, Sanskrit Upodghata, pp. 18 ff. 
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7. The Vakyapadiya. A treatise on the philosophy of Sanskrit 
grammar by Bhartri Hari (sic). (Brahma Kanda). 
Edited with the Bhavapradipa commentary and notes 
by Suryanarayana Sukla [sic]. Benares 1937,8°, 
pp. 122. = Kashi Sanskrit Series 124. 

The Vakyapadiya . A treatise on the philosophy of Sanskrit 
grammar by Bhartr hari. (Brahma Kanda). With the 
Bhavapradipa Sanskrit commentary and notes by Sur- 
yanarayana Sukla. Edited with Hindi commentary 
etc., by Ramagovinda Sulda. Varanasi 1961, 8°, pp. 
24, 135. - Kashi Sanskrit Series 124. 

8. Vakyapadiya with the commentary Ambakarlri by Raghu- 
natha Sharma. Part I (Brahma- Kanda). Varanasi 
1963, 8°, pp. 10, 12, 4, 272. =-• Sarasvatl Bhavana 
Granthamala 91. 

B. Vakyakanda 

1. Bhartrhari : Vrtti 

• • 

2. Punyaraja 11 : tikd 

3. [Helaraja : Sabdaprabha (?) 12 ] 

Editions : 

• * • * 

1 . Vakyapadiyam. bhartrharyupajhavrttisanatham punya - 

rajatikasarnyutam dvitiyam kandam (dvitiyabhage prathama- 
khandah). srimatya ramaldlakapuranyasasamitya. pra- 
kasitam. pariskartta carudevah sastri paniniyah. [Lahore], 
vikramabdah 1996 [ = 1940 A. D.] ( 8°, pp. 96 — 

(Contains 2, 1-184). 

2. See under A. 4. and B.I., above. 

C. Prakirnakanda 

1. Helaraja : Prakirna [ ka ]prakasa 

2. (Punyaraja : tika Vi ) 

• 

11. In manuscripts as well as in printed books we occasionally find the 
spelling Punjaraja instead of Punyaraja. . 

12. In one of his introductory stanzas to the Praklrnakaprakasa , Helaraja 
states that he wrote a commentary on each of the first two kandas : 

kandadvaye yathdvrtti siddhantarthasatattvatcih / 

prabandho vihito 'smabhir dgamdrthdnusnribhih //2 // 

(Poona ed. 1963, p. 1, 7-8). Both of them are lost. See also footnote g. 

above. 

13. The copyists of Helaraja’s commentary write at 3, 7, 34: ito grantha- 
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Editions : 

1. (Continuation of A. 4. above) — 

Vakyapadiya. A treatise on the Philosophy of Sanskrit 
Grammar by Bhartrhari, with a Commentary by Heiaraja. 
Edited by Pandit Ramachandra Sastri Kotibhaskara 
and Gosvami Damodara Sastri. Benares, 8°, vol. 
II, pp. 744. = Benares Sanskrit Series, Work no. 6 : 
nos. 95 (1905), 102 (1905), 130 (1907), 160 (1928), 
161 (1930), 162 (1933), 163 (1937), 164 (1937). 

2. The Vakyapadiya ( 3rd Kan da ) with The commentary 
Prakirnakaprakasa of Heldraja son of Bhutiraja. Part I. 
Edited by K. Sambas iva Sastri, Trivandrum 1935, 
8°, pp. 6, 6, 6, 152, 10. = Trivandrum Sanskrit Series. 
No. CXVL Sri Citrodayamanjari. No. V. (Contains 
3, 7, 156—13, 31 ). — Part II. Edited by L. A. Ravi 
Varma. Trivandrum 1942, 8°, pp. 10, 272, 14. = 
University of Travancore Sanskrit Series No. CXLVIII. 
(Contains 3, 14, 1-624). 

3. Vakyapadiya of Bhartrhari with the commentary of Hela- 
rdja. Kanda Ilf Part I. Edited by K. A. Subramania 
Iyer. Poona 1963, 8°, pp. 20,408. = Deccan College 
Monograph Series 21 (Contains 3, 1, 1 — 7, 167). 

Besides, Heiaraja frequently refers to the opinion of others 
without giving their names (using the words kecit, anye , pitree 
etc. ), which shows the existence of many exegetic works on the 
third Kanda at his time. 14 

Heldraja, a commentator of the Vakyapadiya It has 
been stated already that Heiaraja composed commentaries on 
all three Kandas of the Vakyapadiya, but his Prakirnaprakasa on the 
third Kanda alone is extant now and at the same time the only 
gloss on this portion of Bhartrhari’s work we possess. In it, 
Heiaraja mentions three other compositions of his own, none 
of which has come down to us either, viz. Advayasiddhi 15 , Kriya- 

pdtasatndhdndya pltullarajakrtir likhyalc Toona ed. 1963, p. 261, 8) and again 
at 3 > 7 ) 65 : ihdpi patitagranlho helardjakrtih phukkardjakHyd sandhiyale (Poona 
ed. 1963, p. 280, 27). Probably Punyaraja is meant in both cases. 

14. Poona ed. 1963: p. 60, line 13; 103.9, J 45 221.13; 256.2c; 260.12; 
279.20'; 310.7; 368.10. 

15. Poona ed. 1963 : p. 117, line 4; 119.6. 

Triv. ed. 1935 : p. 117, 27. 
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viveka 16 and Vartikonmesa . 17 

Helaraja cites widely from other sources. All identified 
sources of citations have been listed in Appendix II of the Poona 
edition 1963, and at the end of the Triv. edition 1935-1942. 
So far as the Kalasamuddesa is concerned, I have noted all trace- 
able quotations in my translation. Helaraja also gives variant 
readings of Bhartrhari’s karikas , 18 

He mentions the word “grant ha” meaning the Vakyapadiya 
and the word ‘ ‘ granthakara” or £ ‘granthaknt” meaning Bhartrhari. 10 

Helaraja’’ s date Helaraja cannot be a direct disciple of 
Bhartrhari, as suggested by K . Sambasiva Sastri 20 , for he quotes 
a verse from the Tantravarttika of Kumarilabhatla who lived 
in the 7th century. 21 Moreover, the mention of variant read- 
ings (footnote 18) and the references to previous commentators 
(footnote 14), suggest that there must have been at least a 
few centuries between Bhartrhari and Helaraja. 

The first direct references to Helaraja have been found 
in the MadhaviyadhaluvrUi and in the SarvadarSanasamgraha . 22 
Madhavacarya, the author of these two works, lived in ihe 
first quarter of the 14th century. 

Helaraja, at the close of his commentary on the third 
Kanda, gives the following information about himself : 

‘Helaraja, the son of Bhutiraja, born in the family of 
Laksana who was a generous minister at the court of a wealthy 
and a famous Kasmlrian king popular with the name of Mukta- 
plda, composed this (commentary called) Prakaia ’ . 

( muktapida ili prasiddhim agarnat kasmiradeie nr pah 

sriman khydtayasa babhuva nrpates tasya prabhdvdnugah / 

16. Poona ed. 1963 : p. 60, line 10. Triv. ed. 1935: 20.22; 39.18,22. 

17. Triv. ed. 1935 : p. 149. line 23; J50.19: 152.19. Triv. ed. 1942: 
93 * 2 3 * 

10. Poona ed. 1963: p. 35. line 10; 60.15; 66.2; 156. 12., Triv. ed. 

1942 : p. 43-45 I 4 8 - '• 

19. Poona ed. 1963 : p. 43, line u>; 70.18; 144.8; 273.6. Triv. ed. 
1942 : 172.12; 271.25. 

20. Triv. ed. 1935: English Introduction, p. 4. line 4ff. 

21. Poona ed. 1963 : p. 60. line 5-6 : 

‘ Bhiitabhavyupayogam hi dtavyum samskdryam isyale / 

saktavo nopayoksyante nopayukiai ca te kva cit //’ 

( Tanlravdrlika on Mimatrisdsutra 2.1.4, p. 411, Anandasrama ed.) 

22. Mddhaviyadhdtuvrtli, Benares 1934 : p. 2. line 15. 

Sarvadarsiniasamgraha, Poona 1924: p. 299. line 1-2. 
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mantri laksana ity udaracaritas tasyanvavaye bhavo 
helaraja imam prakasam akaroc chribhutirajatmajah // ) 

We know from Kalhana’s Raj alar anginx that in Kasmir, 
there lived a king called Lalitaditya Muktapida at about 650- 
736 A.D., who was very famous and became a universal 
monarch. 23 The same source gives the name of his chief 
minister as Cankuna 24 , But at another place, in the Raja- 
tar atigini, it is mentioned that Muktapida had many ministers 25 . 
Laksana may, therefore, have been one of them. As there was 
in the history of Kasmir no other king with the name of Mukta- 
pida, it may be accepted that Helaraja refers to Lalitaditya 
Muktapida. 

Again, Kalhana, who lived in the first half of the 12th 
century 28 , refers to a Pasupala Brahman Helaraja who formerly 
composed a “List of Kings” (pdrthivavali ) in twelve thousand 
verses (slokas) 27 . In the foot-note, M. A. Stein, the translator 
of the Raj atarangini, gives the following remarks by Prof. Buhler 
“A Helaraja, who was a Kasmirian and lived probably in the 
9th or 10th century, has written a commentary on the Vdkya- 
padiya , of which fragments are still extant;” 28 . 

Mr. M. Ramakrishna Kavi also expresses the same opi- 
nion. He writes : ‘The third kdnda also comprises kdrika 
and a commentary, the latter is very elaborate and thoroughly 
discursive and is attributed to Helaraja, son of Bhutiraja, 
probably of A.D. 980, and a native of Kashmir’ 29 . Like Prof. 
Buhler, Charudcva Shastii too identifies both the Helaraja;. 30 

Further, Charudeva Shastri opines that Bhattenduraja, the 

% 

23. “ Kalhana's RdjataranginV\ translated by M.A. Stein, Motilal 
Banarsidass, Delhi 1961: Vol. I, IV. 126, p. 130. 

24. ibid. IV. 215, p. 144. 

25. ibid. IV. 207, p. 143. 

26. ibid. Introduction, p. 15, line 5O*. 

27. ibid. I. 17-18, p. 4 

28. ibid, footnote, p. 4, line 9 (left column). 

29. ‘ The Discovery of The Author's Vrlti on The Vakyapadiya ’ by M. 
Ramakrishna Kavi, Published in the Journal of The Andhra Historical Re- 
search Society, Rajahmundry 1930 : Vol. IV. Parts 3 & 4. p. 236, line 2 If, 

30. ‘Bhartrhari : A Critical Study With Special References To The 
Vakyapadiya And Its Commentaries' by Charudeva Shastri, published in Pro- 
ceedings ancl Transactions of the Fifth Indian Oriental Conference, Novem- 
ber 19, 20, 21 and 22, 1928. Vol. I, University of the Punjab, Lahore, 
1930 : p. 653, iff. 
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teacher of Abhinavagupta (950 — 1020 A.D.), and Helaraja are 
real brothers. He writes in his article : 

‘We know from Abhinavagupta’s commentary on the 
Bhagavadgita (Biihler’s K. Report CXVIII), that his guru 
(teacher) was Bhattenduraja whose father was Bhutiraja. Now 
if this Bhutiraja be identical with the father of Helaraja, which 
seems probable, Helaraja and Bhattenduraja are real brothers. 
Helaraja may therefore belong to the early half of the 10th 
century.’ 31 

But Prof. K. C. Pandey differs with Charudeva Shastri, 
so far as the relation between Helaraja and Bhattenduraja is 
concerned, and says that there were two Bhutirajas, one the 
father of Helaraja and the other the father of Bhattenduraja,, 
but that both of them lived at the same time. He further men- 
tions that Abhinavagupta had many teachers, that he learned 
from Bhutiraja (the father of Helaraja) the ‘ Brahmavidya ’ and 
from Bhutirajatanaya (i. e. Helaraja) the ‘ Dualistic-cum- 
monistic- Saivaism*. He writes in his voluminous Work “ Abhi- 
navagupta , An Historical And Philosophical Study ” as follows 
“It appears that Abhinavagupta sat at the feet of not only 
Bhutiraja but at those of his son also, to whom he distinctly 
refers as one of his teachers. He is recognised to be as impor- 
tant in the line of Srinatha as is the sun among the heavenly 
bodies. In his commentary on Bhartrhari’s Vakyapadiyam, 
Helaraja regularly refers to himself in the colophon to each 
section as the son of Bhutiraja : “ Bhulirajatanaya-Helurajakrte . . 

If we accept Bhutirajatanaya, the teacher of Abhinavagupta, 
to be identical with the commentator on the Vakyapadiyam, 
for the reason that Abhinava shows so deep knowledge of the 
Vakyapadiyam, we can definitely say that he lived in the 10th 
century A.D. in Kashmir” 32 . 

Further he writes at another place of his work as follows: 
“It may be pointed out here that Bhattenduraja, though he 
does not refer to himself as “Bhutirajatanaya”, was the son of 
Bhutiraja, as is clear from the genealogy of Induraja, given 

31. ibid p. 652, ioff. 

32. “Abhinavagupta, An Historical And Philosophical Study ” by K. C. 
Pandey, published as Chowkhamba Sanskrit Studies, Vol. I. Varanasi 1963: 
p . 166, line 22ff. 16. 1 fT. 
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in the concluding lines of Abhinava’s commentary on the 
Bhagavadgita, as follows 

“1. Katyayana (a distant ancestor ?) 

2. Sausuka 

3. Bhutiraja 

4. Bhattenduraja” 

“But Helaraja regularly refers to himself, in the colophon 
to each section of his commentary on Bhartrhari’s Vakyapadiyam , 
as “Bhutirajatanaya”. The two, therefore, have to be distin- 
guished from each other: one was a philosopher and the other 
was a literary critic. One is referred to in the T. A. (= Tantra- 
loka of Abhinavagupta), Ah. ( =Ahnika ) XXXVII, S. 60 as 
a descendant of Srinatha, the earliest propounder of the monis- 
tic-cum-dualistic Saivagamas; and the other as that of Katya- 
yana as pointed out above.” 33 

Hence, according to Prof. K.G. Pandey, too, Helaraja is a 
contemporary of Abhinavagupta and Bhattenduraja. In sup- 
port of this view, I have found some indirect references to Hela- 
raja, in the Mahabhafyapradipa, a commentary written by 
Kaiyata on the Mahdbhdfya of Patanjali. They are given below : 


Mahdbhasyapradipa : 

^ any e tv ahuh / miyate anayeli 
matra samkhyocyate / samahdra- 
dvandve napumsalcalvac ca hrasva- 
Ivain krtam / tenabhihitayam api 
samkhydyam pralhamd bhavatij /” 
(Patanjali’s Vyakarana Mahd- 
bhdfya with Kaiyata’s Pradipa 
and Nagesa’s Uddyota, ed. by 
Pandit S. D. Kudala and 
Raghunathasaslri, Bombay 
1935 : Vol. II. p. 515, line 24ff. 
(right column), on P. 2.3.46. 


PrakirnaprakdSa : 

“ miyate ) nayeti matra sam- 
khya I tasyah samahdra- 
dvandvena nirdesah / talra 
samkhydyam abhihitayam eka- 
dibhyo yatha syad iti matra - 
grahanasya prayojanam vac-ana- 
grahanenaiva suddham iti /” 
(Poona ed. 1963 : p. 366, 
line 24; and p. 367, 1-2. 


“anye tv ahuh : — aiiirdharita- “ latha ednirdharitadharma- 

visefadharmanibandhana kulsa niiesanibandhanakutsd kutsita 


33. ibid, p 214. 1 iff. 
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kutsitasabdapravrttinimittam, 
brahmahatyadivUefanibandhana 
kutsa tu pratyayanibandhanam /” 
(Patanjali’s Vyakarana Maha- 
bhdfya with Kaiyata’s Pradipa 
and Nagesa’s Uddyota, ed. by 
Pt. Bhargavasastrl Joshi, 
Bombay 1942 : Vol. IV, p. 397, 
line 25ff. (right column ), on 
P. 5.3.74. . 

‘ ‘ any e tu : — sarvasamkhyavise- 
sanam avibhago 'bhedaikatva- 
sarnkhyeiy ahuh /” 

(ibid. Bombay 1945 : Vol. 

V, p. 213, line 6fF. (right 
column), on P. 6.3.1. 

These passages suggest 
ferred to Helaraja. 


Sabdapravrttinimitl am , 
brahmahatyadivi&sanibandhana 
tu kapratyayahelur iti vises all /” 
(Triv. ed. 1942: p. 3, line 
21 - 22 ). 


‘ ‘ sarvasainkhyavisesauavi 
avibhagenavasthanad 
abhedaikatvasamkhyapi tatha- 
bhutaiva boddhavya /” 

(ibid. p. 53, line 26-27). 

that Kaiyata has indirectly re- 


On the contrary, Mr. L. A. Ravi Varma, the editor of 
Triv. ed. 1942, citing some parallel and most identical passages 
from Kaiyata’s Pradipa and Helaraja’s Prakirnaprakasa in his 
introduction, expressed the opinion that .Helaraja was either 
a contemporary, or subsequent to Kaiyata. The citation, upon 
which his view is based, is given below : 


M ahabhasyapradipa 

“ him ca jndpakat saptamyanumdne 
adhikaranasaptainyantad voter 
anutpattih syat / evam tarhi 
lantrena sutradvayam uccaritam 
iti bhdsyakdrdbhiprdyah / 
latraikena sutrcna svalaksana- 
vihitasasthisaplamyantad valir 
vidhiyale j dviliyena tv iva- 
sabdayoge tasyety asyarthe 
tatreti saptami vidhiyale /” 

"iti ‘ tatra lasyeva ’ iti sutre 
kaiyatah //’ 


PrakirnapraKdsa 

“ nanu ca yadi iesavisaye 
saptamiyam ala eva jhapakad 
ity ucyale ladddhikarana- 
saptamyanldd valir na syal / 
• • •• •• • » 
salyam etal / lalrely etal 
punar avartate, tantrena 
va nirdesa ily adhikarana- 
saplamyanldd vatir ekena 
kriyale, aparena sesavisays 
saptami jnapyala iti bhasya- 
kdrabhiprayam upadhyaya 
varnayanti //” 



II 


(Triv. ed. 1942 : Introduc- 
tion, p. 5, line 17ff. (left 
column ) . 

(See ‘Patanjalrs Vydkarana 
Mahabhdypa with Kaiyata’s 
Pradipa and Nagesa’s Uddyota \ 
ed. by Pt. Bhargavasasti'I 
Joshi, Bombay 1942 : Vol. 

IV, p. 291, line 391F. (left 
column ) and 1 If. (right column ), 
on P. 5.1.1 16. 


‘ Irliyakande 550 . sloka- 
vyakhydyam heldraja/i (page 
240)’ 

(Triv. ed. 1942 : Introduc- 
tion, p. 5, line 15ff. (right 
column ) 

(For this reference, see 
ibid. p. 240, line 8ft’.) 


If we compare these two statements, it appears as if 
Helaraja, mentioning the word ‘ upadhyayalf (underlined), had 
directly referred to Kaiyata, since the latter regularly calls 
himself upadhyaya in the colophon to each dhnika of his 
Pradipa (ily upadhydyajaiyatapuirakaiyalakrtainahabhasyapradipe ...). 
But it is not so. Because, Helaraja has used here the plural 
number {upddhyaydh) . Generally, when an author refers to 
another author in his work, with his name or a title, he uses 
only the singular number. Moreover, the word upadb’dya 
means a teacher or a great scholar, being a synonym to guru 
(a teacher or a great scholar). Helaraja, at two places of 
his commentary, cites the following two verses, referring to 
guravah (teachers, or great scholars): 

‘ Hatha ca : — 

lam pralipadikartham ca dhaivarlham ca pracaksale j 
iti sattaiva bhavasabdavdeyd guravah kriyeti tnanyanic /” 

(Triv. ed. 1935 : p. 31, line 12ff. ). 


‘‘Hatha coktavi gurubhili : — 

dver vinafi parimdndkhydd dasadarthaL tad ily atah / 
satij asycti samghdLe ddsaie tu nipataiidt //” 

(Triv. cd. 1935 : p. 112, line 12ff.). 

Of these two citations, the former is from the Vakyapadiya 
3.1.34. Helaraja, therefore, by mentioning the word guravalj. 
(underlined), refers to Bhartrhari, the author of the Vakyapadiya. 
The latter citation is not traceable to the Vakyapadiya. It is, 
therefore, inferred that here, Helaraja, by mentioning the 



12 


word gurubhih (underlined), refers either to his own guru 
(teacher), or a famous grammarian whom he highly respects. 
In the same way, Helaraja, by mentioning the word upadhyayah, 
may have referred to his own teacher, or Bhartrhari himself. 
Because, if we try to understand the underlying meaning of 
the verse ( karika ), commentating on which, Helaraja refers 
to upddhydyali , it will be clear that it is a reference to Bhartr- 
hari’s view only. 

Thus, on the basis of indirect references made by 
Kaiyata to Helaraja, as shown by me, it can be concluded 
that Helaraja lived before Kaiyata (1050-1100 A.D.) 34 ; pro- 
bably as supposed by Prof. Buhler, Prof. Charudeva Shastri 
and Prof. K. C. Pandey, in the second half of the 10th century. 

The subject-matter of the Kdlasamuddesa may suitably 
divided into two parts : one ( Kdrikds 1-79) dealing mainly 
with philosophical and the other (kdrikds 80-1 14) with gram- 
matical aspects of time. 

In the first, Bhartrhari propounds, together with his 
own, other traditional doctrines current in his day. Thus, 
the popular view (Atharvaveda, Mahabharata, Puranas, 
Agamas)is put forth in kdrikds 3-5, 12-15, 41, 43, 45, 62, 68, 
72; the teaching of astronomy in 76; the doctrine of Samkhya- 
Yoga in 49-57, 59-61 ; of Buddhist philosophers in 57 ( Sau - 
trdntika), 49-56 and 59-61 (Vaibhafika), 85-88 ( Madhyamika ); 
of Vaisesika-Nyaya in 1-3, 6-8, 11, 13, 18-23, 31-37, 45, 47- 
48, 68-69, 75. The tradition of the Paniniyas appears in 29, 
37-38, 63-67, 70-71, 77 and 79. It is, of course, supported by 
the author, who, supplementing it, states his own views in 
3-5, 9-17, 24-32, 37-46, 49, 58, 62-75, 77-79. They frequently 
coincide with the tenets of others and may have been influ- 
enced especially by Saiva or Vaisnava sectarian teaching, 
because both of them regard time as either identical with, 
or as a power of, Siva or Visnu. 

34. Purusottamadeva refers to Kaiyata in his work “Bhasdvrtli, com- 
menting on Panini’s rule 8.3.5, as follows : 

“atra ca samskaroteh kaiycitasrutapalayor mulabhedat sodasa rupatii granlhci- 
vistarabhaydn na darsitani /” 

Purusottamadeva composed his work at about 1x50 A.D. (ForKaiyata’s 
date sec “The Bhdsha-Vritli by Purushottamadeva” , ed. by S. C. Chakravarti, 
Rajashahi 1918 : Introduction, p. 4, line 3ff. For Purusoltamadeva’s date, 
see ibid. p. 9, line 8ff.). 
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In the second part, Bhartrhari continues the discussion 
of Patanjali’s Vydkaranamahdbhdsya on a number of Panini’s 
sutras and Katyayana’s varttikas thereon; see p. 17 below. 

For the convenience of the reader we here subjoin an 
analytical summary of our text, indicating for each karikd the 
traditional teaching to which it may be assigned. After that 
(see p. 17 ff. below) we propose to furnish with the help 
of quotations a brief digest of what they, singly, teach concern- 
ing time. 

Numbers refer to karikds 

A Astronomer 

Bh Bhartrhari 
BSau Buddhist Sautraiitika 

BVai Buddhist Vaibhapka 

G Grammarian 

P Popular view ( Atharvaveda , Mahabharata, Purdnas , 

Agamas ) 

S Samkhya-Yoga 

V VaiSe$ika-Nyaya 

1 V Definition : Time a single, all -pervading, 

eternal substance; 

2 V a measure for activities; 

3 P V Bh the cause of creation, existence and destruc- 

tion of beings; 

4 P Bh the operator of the world through suspension 

and permission; 

5 P Bh in the absence of which there would be 

disorder. 

6-8 V Time, a pure substance, obtains modifica- 

tions through commingling with activities; 
9 Bh instigates efficient powers. 

10 Bh Production, existence and destruction de- 

pend on time. 

11 V Bh Promotion, suspension, disappearance and 

cessation caused by commingled activities. 

12 P Bh Time’s operation universal; activity identi- 

fied with time. 

Growth and decay ( acayapacayau ) of material 


13 P V Bh 
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14 P Bh 

1 5 P Bh 

16 Bh 

17 Bh 

18 V 

19 V 

20 V 

21 V 

22 V 

23 V 

24 Bh 

25 Bh 

26 Bh 

27 Bh 

28 Bh 

29 G Bh 

30 Bh 

31 V Bh 

32 V Bh 

33 V 


34 V 

35 V 


objects observed through time (M. Bh. 

2.2.5). 

Etymology of kala. 

By suspension and permission time controls 
the universe; simile of the bird-catcher. 
Eternal activity manifested through the 

instigation of time. 

Effect prompted by genus and checked by a 
miraculous course of action. 

Cause and effect identified through inher- 
ency ( samavaya ) . 

Manifestation of genera. 

Production of qualities. 

Duration of effects explained. 

Duration of an effect dependent on its 
cause. 

Existent effect promoted to function through 
cooperative elements. 

Decomposition, a power of time, obstructs 
growth. 

Upon the disappearance of cooperative 
elements destruction ensues. 

Destruction,— just as creation — , effected 
by a miraculous course of action. 

Time postulated as the linking factor con- 
necting two different activities. 

Time measuring the course of activity. 
Etymology of hdyana (Panini 3.1.148). 

Time, through suspension and permission 
acquiring sequence; 

differentiated through the diversity of 
agents ; 

as well as through the diversity of activities. 
Time divided into ‘beginning’, ‘function- 
ing’, and ‘completion’ through superimposi- 
tion of alien elements. 

This division of time equal in small as well 
as in big wholes. 

Alien elements causing growth, thereby 
effect the notions ‘quick’ and ‘slow’. 
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36 V Sequence, actually, impossible. 

37 V G Bh Activities, superimposed on time, divide it 

into past, future and present which three 
arc again subdivided into eleven forms : 

38 G Bh Five kinds of past, four kinds of future, two 

kinds of present. 

39 Bh Beings transfer their form (which is per- 

ceived by the intellect) upon time and then 
vanish. This proves the existence of time. 

40 Bh Future objects also reflected in time; simile 

of the mirror. 

41 P Bh Time, just as a stream, drags things from 

their positions. 

42 Bh Time effects sequence in beings; simile of 

the vital air. 

43 P Bh The course of heavenly bodies as well as 

creation and destruction of the gross ele- 
ments depend on time. 

44 Bh Time transforms subtle elements into aster- 

isms. 

45 P V Bh Time divided into seasons by the phaeno- 

mena of nature. 


46 

Bh 

Time produces an appearance of sequence 
in the universe. 

47 

V 

The notions ‘quick’ and ‘slow’ superimposed 
on time just like the notions ‘far’ and ‘near’ 
are superimposed on space. 

48 

V 

Activities superimpose ‘past’, ‘present’, and 
‘future’ on time. 

49 

S BVai Bh ‘Past’, ‘present’, and ‘future’ are the three 

powers of time. They cause darsanadarsane. 

50 

S BVai 

Past and future conceal beings, present re- 
veals them. 

51 

S BVai 

Future does not obstruct present but past 
does. 

52-53 

S BVai 

Past and future compared with darkness, 
present with light. 

54 

S BVai 

A being participates, simulataneously, in past, 
present and future. 

55 

S BVai 

appearing and disappearing, alternately. 
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56 

57 



59 

60 

61 

62 


63-64 


65 

66 

67 

68 
69 

70-71 

72 

73 

74 


S BVai 
S BSau 

Bh 

0 

S BVai 

S BVai 

S BVai 
Bh 

G Bh • 

G Bh 
G Bh 
G Bh 

P V Bh 
V Bh 
G Bh 

P Bh 
Bh 

Bh 


Two powers of time effect manifestation 
and obscuration of beings. 

Time defined as an intellectual accumula- 
tion of distinct instances ( kalah ). 

Whatever its real nature, time is postulated 
for practical purposes. 

Every being made up of the three gunas 

% 

(sattva, rajas, tamas ) participates in the three 
powers of activity (past, present, future). 
These three powers effect sequence. Yet, 
there is no difference between existence and 
non-existence. 

Things become visible, invisible, alternately. 
The said three powers are not confounded. 
Time may be a power, an diman (=-dravya= 
substance ?), or a deity — according to 
different philosophers. Really, the problem 
is unsol vable. 

Objection: If there is no real time-division, 
how can the water in the water-clock decrease 
and increase when a short, or long, or pro- 
tracted vowel is uttered, respectively ? 
Vowel gradation belongs to the manifesting 
sounds only; 

the eternal sound ( sphota ) remains without 
change. 

After the eternal sound ( sphota ) is manifested, 
the secondary sounds ( dhvanayah ) cause the 
modifications of recitation ( vrttibheda ). 
Time-division in everyday life, 
which is, however, not real. 

The flow of water in the water-clock is 
caused by time through suspension and per- 
mission. Continued from 63-65. 

Time, through its powers, plays with beings. 
Time remains essentially the same with 
regard to the growth of different trees. 
Time does not vanish with the vanishing 
of states of beings. Simile of the road and 
the gait of travellers. 
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75 

V Bh 

Heavenly bodies superimpose by their risings 
and settings divisions upon time. 

76 

A 

Definition : The motion of planets and 
constellations is called time. 

77 

G Bh 

Some activities of fixed duration serve to 
measure other activities. 

78 

Bh 

Internal activity is measured by the intel- 
lect. 

79 

G Bh 

Correctness of the statement ‘bhuta satta : 
“Existence existed.” 

80-90 

G 

Discussion of Mahdbhasya on 3.2.123 85- 

88 : The Buddhist Madhyamika view of 
time refuted. 

91-92 

G 

Discussion of Mahdbhasya, on 3.3.139-140; 

93-101 

G 

on 3.4.1 ; 

102 

G 

on 3.3.131 ; 

103-105 G 

on 3.3.132; 

106-113 G 

on 3.3.133; 

114 

G 

on 4.1.3. 


Time according to Vaisesika-Nyaya. 

S, Radhakrishnan summarises the view of this philosophical 
school as follows : — 

The form of time is essential to the concrete change^ 
of nature, such as production, destruction and persistence 
of things. It is the force which brings about changes in 
non-eternal substances. It is not the cosmic power which 
causes the movements, but is the condition of all move- 
ment. 7 All perceptible things are perceived as moving, 
changing, coming into existence and as passing out of it. 
Discrete things have no power of self-origination or self- 
movement. If they had, there would not be that mutual 
relation of things, which persists in spite of all change. 
The movement is ordered, which means that there must 
be a reality which has a general relation to all changes. 
Time is regarded as the independent real pervading the 
whole universe and making the ordered movement of 
things possible. It is the basis of the relations of priority 

7. ii. 2. 9; v. 2. 26. This view is not to be confused with 
the kalavada, which deifies time. 
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and posteriority, simultaneity and non-simultaneity, and 
ol the notion of soon and late. 1 There is only one time 
which is omnipresent in dimension, 2 individual in 
character, and has the qualities of conjunction and dis- 
junction. Conventional notions, as moment, minute, 
hour, year, etc., are derived by abstraction from concrete 
time. According to the Vaisesika time is an eternal 
substance, 3 and the basis of all experience. 4 We do not 
know what time is in itself, but our experience is cast in 
the form of time. It is the formal cause of the relations 
of priority and posteriority, while their material cause is 
the nature of objects, as jar, cloth and the like. Time 
which is one appears as many on account of its associa- 
tion with the changes that are related to it. 5 

The distinction between time and space is noticed 
in the Vaisesika treatises. Space deals with coexistence, 
time with successions, or more accurately, space deals with 
visible objects, while time deals with things produced and 
destroyed. 6 Sarnkara Misra holds that the relations of 
time are constant or irreversible ( niyata ), while those of 
space are not irreversible ( aniyata ). 7 Things move by 
virtue of time and hold together by virtue of space. While 
space and time cover the most comprehensive kinds of 
relations, transition from place to place, or state to state, 
spatial locomotion and temporal alternation, they are only 
formal and imply real thing's which move and change. 35 

The Nyaya accepts the metaphysics of the Vaisesika, 
and regards the world of nature as a composite of eternal, 

1. V. S., ii. 2. 6. (p. 192). 

2. vii. 1. 25. 

3. II. 2. 7. 

4. atitadivyavaharahetuh ( Tarkasamgraha , 15; Bhasapari- 

ccheda, 45). 

5. Nyayamaiijari p. 136. 

6. Siddhantacandrodaya says : “ Janyamatram knyamalram 

vd kalopadhih, murtamdtram digupadhih .” 

7. Upaskara, ii. 2. 10. Cp. with this Kant’s Second and 
Third Analogies of Experience. 

35. ‘ Indian Philosophy by S. Radhakvishnan, Vol. II, reprinted 1951, 
New York : The Macmillan Company London : George Allen & Unwin 
Ltd : p. 191, line 26ff. 
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unalterable, causeless atoms, existing independently of 
our thoughts. The physical conceptions of the Nyaya 
are almost the same as those of the Vaisesika. 

It will, however, be of interest to know the way in 
which the Nyaya answers the objections of the rival schools. 
The problem of time offers peculiar difficulties. Some 
Naiyayikas hold that time is a form of experience and is 
perceived by the sense-organs as a qualification of objects 
of perception. For example, Ramakrsnadhvarin, the 
author of Sikhamani, says that since we cognise objects as 
existing at present, time also may be said to be perceived. 
In the perception of the jar as existing at present ( idanirh 
ghato vartate), present time also enters into the perception 
of the object. Every object is perceived as existing in 
time, though time is never perceived by itself. 1 Temporal 
relations are dependent on the terms related. There is 
no sooner or later, before or after, apart from events and 
actions. Time is perceived as a qualification of objects, 
and is therefore a substantive reality. 2 

The Madhyamika theory, that there is no present 
time ( vartamdnakdla ) apart from the past and the future, 
is examined by Vatsyayana. 3 The past is defined as 
that which precedes the present, and the future as that 
which succeeds it. But the present has no meaning apart 
from the past and the future. Vatsyayana replies that 
all this is due to a confusion between time and space. The 
objector argues that when the object falls, we have the 
time taken up by its traversing a certain distance and the 
time that will be taken up by it in traversing the remaining 
distance, and there is no intervening distance which the 
object can be said to traverse at the present time. Space 
traversed gives the idea of past time, space to be traver- 
sed that of the future, and there is no third space which 
could give rise to the present time. 4 But, says Vatsya- 
yana, “time, or kala, is not manifested by space ( adhva ) 


1. Nyayamanjari , p. 136. 

2. Ibid., p. 137. 

3. N.B., ii, 1. 39-ii. 1. 43. See I.P., p. 649. 

4. N.B., ii. 1. 39. 
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but by action (, kriya ).” “We have the conception of 
time (as past) when the action of falling has ceased. 
When the same action is going to happen, we have the 
conception of time as future; and lastly, when the action 
of the. thing is perceived as going on at the time, we 
have the conception of present time. In the circum- 
stances, if a person were never to perceive the action as 
‘going on,’ at the time, what could he conceive of as 
having ceased or as going to happen ?.. At both the 
points of time (past and future) the object is devoid of 
action; whereas, when we have the idea that the thing 
is falling down, the object is actually connected with the 
action; so that what the present time apprehends is the 
actual existing connection of the object and the action, 
and thus it is only on the basis of this (existing connection 
and the time indicated by.it) that we could have the 
conception of the other two points of time; which latter, 
for this reason, would not be conceivable, if the present 
time did not exist.” 1 

Again, perceptions arise in connection with things which 
are present in time. There cannot be perception, if 
there is not present time. The present therefore is not 
a mere mathematical point but a tract of time with a 
certain duration, “a slab of time with temporal thick- 
ness.” 2 36 

S. Dasgupta, comparing the view of the Vaisesika-Nyaya with 

that of the Samkhya-Yoga and the Astronomers, states briefly : 
In addition to these they (i.e. the N yaya- V aiscsikas ) 
admitted the existence of time ( kala ) as extending from 
the past through the present to the endless futurity before 
us. Had there been no time we could have no know- 
ledge of it and there would be nothing to account for 
our time-notions associated with all changes. The 
Samkhya did not admit the existence of any real time; 
to them the unit of kala is regarded as the time taken by 
an atom to traverse its own unit of space. It has no 

1. N.B., ii. 1. 40. (p. 143)". 

2. Whitehead : The Principle of Relativity, p. 7. 

36. ibid. 142, line 6ff. 
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existence separate from the atoms and their movements. 
The appearance of kala as a separate entity is a creation 
of our buddhi ( buddhinirmana ) as it represents the order 
or mode in which the buddhi records its perceptions. 
But kala in Nyaya-Vaisesika is regarded as a substance 
existing by itself. In accordance with the changes of 
things it reveals itself as past, present, and future. Sam- 
khya regarded it as past, present, and future, as being 
the modes of the constitution of the things in its different 
manifesting stages of evolution (adhvan). The astro- 
nomers regarded it as being due to the motion of the 
planets. These must all be contrasted with the Nyaya- 
Vaisesika conception of kala which is regarded as an all- 
pervading, partless substance which appears as many 
in association with the changes related to it. 1 37 

To supplement the above quotation from S. Dasgupta’s work, 
we add here S. Radhakrishnan’s summary of the Sarnkhya- 
Yoga views concerning time : 

Every phenomenon of cosmic evolution is characte- 
rised by activity, change or motion (parispanda). 2 All 
things undergo infinitesimal changes of growth and decay. 
In the smallest instant of time (foa/zajthe whole universe 
undergoes a change. In the empirical world, space and 
time appear as limited, and are said to arise from alias a , 
when it is conditioned by coexistent things in space and 
moving bodies in time. 

Vijnanabhiksu says : “Eternal space and time aer 
of the form of prakrti , or the root-cause of akasa, and are 
only the specific modifications of prakrti. Hence the 
universality of space and time is established. But these, 

1. See .Nyayakandali, pp. 64-66, and Nyaymanjari, pp. 
136-139. The Vaisesika sutras regarded time as 
the cause of things which suffer change but denied it 
of thing's which are eternal. 

2. Vyaktam sakriyam parispandavat : Tattvakaumudi, 10. 
see also T. B. iii. 13. 

37. VI History of Indian Philosophy by Surenclranath Dasgupla, Vol. I. 
published by the Syndics of the Cambridge University Press, reprinted 1951, 
Cambridge : p. 310, 30 ff. 



space and time, which are limited, are produced from 
akasa through the conjunction of this or that limiting 
object (upadhi).” 3 Limited space and time are akasa itself 
particularised by this or that limiting object, though they 
are said to be its effects. Space and time are by them- 
selves abstractions. They are not substances, as the 
Nyaya-Vaisesika thought, but relations binding the events 
of the development of prakrti. Events stand in relations 
of time and space. We have no perception of infinite 
time or infinite space, and so they are said to be con- 
structed by the understanding. From the limited objects 
of perception which stand to one another in the relation 
of antecedence and sequence, we construct an infinite 
time order to represent the course of evolution. Vyasa 
says : “Just as the atom is the minimal limit of matter, 
so the moment (ksana) is the minimal limit of time, or 
the time taken by an atom in motion in order to leave 
one point and reach the next point is a moment. But 
the continuous flow of these is a sequence (krarna). Mo- 
ments and the sequences of these cannot be combined 
into a real ( vastu ). Thus, time, being of this nature, 
does not correspond to anything real, but is a product of 
mind, and follows as a result of perceptions or of words” 1 ; 
but the moment is objective and rests on the sequence. 2 
The sequence ( krama ) has for its essence an uninterrupted 
succession of moments which is called time ( kala ) by 
experts. Two moments cannot occur simultaneously, 
since it is impossible that there be a sequence of two 
things that occur simultaneously. When a later moment 
succeeds an earlier, there is a sequence. Thus in the 
present there is a single moment and there are no earlier 
or later moments. Therefore, there is no combination 
of them. But those moments which are past and future are 
to be explained as inherent in the changes (parinama). 
Accordingly, the whole world passes through change in 


3. S.F.B., ii. 12; ii. 10. 

1. Sa khalv ay am halo vastus unyo ’pi buddhinirmanah sabda- 
jndnanupati (Y.B.) (p. 278) 

2. Ksanas tu vastupatitalj. kr amavalambi . (Y.B.) 
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any single moment; 3 so all those external aspects of the 
world are relative to this present moment. 4 38 

In this connection it is worth noting that the Sautranlika 
School of Buddhism holds to similar view : 

The main idea of the Sautrantika doctrine is the negation 
of the reality of the future and past elements: the only 
one to be real is the dynamical moment of efficacious 
activity ( artha-kriya-karita ) and this is essentially — present. 
The distinction of the three times is only a construction 
of the mind, a pure imagination. 39 

Again, the Vyasabhasya on Togasutra 3.13 runs as follows : 

And the mutation of time-variation is the restriction 
having the three time-variations, (that is,) connected 
with the three time-forms (adhvan ) . This (restriction), 
one may say, puts aside the first time-form whose varia- 
tion is yet to come, and passes into the present time- 
variation, without however passing out of its state as 
external aspect. But in this (condition) it becomes 
manifest as being what it is. This is its second time- 
form. And it is not completely severed from past or 
future time-variations.— Likewise emergence has the 
three time-variations; it is connected with the three lime- 
forms. Having put aside the present time-variation it 
passes over into the past time-variation, without how- 
ever passing out of its state as external -aspect. This is 
its third time-form. And it is not completely severed from 
the future and the present time-variations. In the same 
manner, emergence, completing itself again (as a pheno- 
menalizcd form), having put aside the future time- 
variation, and not having passed out of its state as ex- 
ternal-aspect, passes into the present time- variation. In 

3. Tenaikena kfanena krtsno lokah pannamam anubhavali. 

(Y-B.) 

4. So the Yogis can perceive directly both the moments 
and their sequence (T.B., iii. 52). 

38. ‘ Indian Philosophy 5 p. 277, ioff. (See footnote 35). 

39. Schayer, Stanislaw : ‘ Contributions to the Problem of Time in Indian 
Philosophy ’ Polska Akademia Umiejetnosci, Prace Komisji Orientalistyczncj 
Nr 31, Krakow 1938 : Preface, p. 2, 24ff. 
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which (time), since this (emergence) manifests itself as 
it is , it obtains its functional activity. This is the second 
time-form of this (emergence). And it is not completely 
released from past and future time-variations. 40 

Thus we have to understand the three-fold mutation 
(of external-aspect and of time-variation and of intensity ) 
in the case of elements and organs, because there is the 
distinction between the substance and the external-aspects. 
But in the strict sense there is but a single mutation. 
For the external-aspect is nothing more than substance 
itself. Since it is merely an evolved form of the sub- 
stance amplified in the form of an external-aspect. In 
such cases there is within the substance an alteration of 
the condition of the present external-aspect with regard 
to past and future and present time-forms. There is no 
alteration of the matter. Just as by dividing a plate of 
gold there is an alteration of its condition, in so far as it 
is altered; (but) there is no alteration of the gold. 41 

Again (the world of things ) continues to exist even 
after it has passed out (of phenomenalized individual 
existence). For (we are obliged) to deny its annihila- 
tion. On being refunded (into its primary cause by 
the dissolution of the coarse elements,) it (the wwld 
takes on) a subtile form. And by reason of this subtile 
form it becomes unapperceived. An external-aspect 5 
in the mutation of time- variation exists really in (all 
three) time-forms. (It is said to be) past (that is) 
having the past time- variation, though not completely 
severed from future and present time-variations. (So 
too it is said to be) future (that is) having the future 
time-variation, though not completely severed from 
present and past time- variations. (So also it is said to be) 

5. In the Yoga system the dharma is real; in the Vedanta 
it is unreal (vivaria). The dharma is constantly 
changing into another thing; but involves the con- 
cept of permanence. 

40. ‘The Toga-System of Patanjtdi’, translated by James Haughton Woods, 
published as Harvard Oriental Series, Volume Seventeen; First Edition, 
Cambridge. Massachusetts, The Harvard University Press 1914 : p. 212, 
24 ff. 

41. ibid. p. 213, 21 IT. 
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present (that is) having a present time- variation, though 
not completely severed from past and future time-varia- 
tions. Take the case of a man enamoured of one parti- 
cular woman — he has not thereby lost his sexual feeling 
for the rest of woman-folk. 42 

In this connection it is interesting to note that the Vaibhasika 
school of Buddhism also believes that each dhanna passes through 
all three time-variations : 

The doctrine of the traikdlya is an interesting and original 
attempt at replacing the hypostasis of a substantial Time 
by another hypostasis, viz. that of real future and past 
elements of being. Each dhanna exists through the three 
phases of the future, present and past. The future has 
no beginning but it has an end, the present has both 
a beginning and an end; the past has a beginning but 
no end. In this sense it is said that a dhanna exists always 
(--sarvam asti — sadasli = sarvadasti) and that it is only 
its — mode of. existence — ( bhava , avastha ) which is chang- 
ing. 43 

Moreover, if the past and the future did not exist 
really, then present would also be inexistent, because 
the present is established (only) by the (right) 
discernment of the past and the future. If the three times 
were inexistent then samskrta would be inexistent. If the 
samskrta were inexistent, then the asamskrta would also 
be inexistent, because the asamskrta is established (only) 
by a (right) discernment of the samskrtadharmas . . If the 
samskrta as well as the asamskrta were inexistent, then all 
dharmas would be inexistent. If all dharmas were in- 
existent, then salvation and the reaching of nirvana would 
be inexistent . Great heresies would thus arise. In order 
to avoid these mistakes it must be known that the past 
and future exist really. 44 

Time according to Astronomers : — Bhartrhari gives this view 
in kdrikd 76. Helaraja comments : “In this way, the division 
of time such as ‘yuga\ ‘manvantard’ , * kalpa ’, t mahdkalpa\ etc., can 

42. ibid. p. 214, i6ff. 

43. Schayer, Stanislaw: ‘Contributions to the Problem of Time in Indian 
Philosophy , Preface, p. 2, 7ff. (See footnote 39). 

44. ibid. p. 68, footnote 2. 
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be traced by observing the difference of the motions of the other 
planets and constellations established in the science of astro- 
nomy.” I have already cited above from Dasgupta’s -work 
who writes : ‘The astronomers regarded it (i.e. time) as being 
due to th ' motion of the planets.’ 45 

In the field of Grammar Panini, the author of the A$ta- 
dhyayi, follows this view. He says that time is well-known 
and it does not require any definition (1.2.57). Katyayana, 
the author of the Vartlikas takes the same stand. 

In karika 62 Bhartrhari states that there are various doc- 
trines about time : some call it power (sakti), some soul (diman ), 
and others deity (devata). The question arises whom he may 
have meant. 


1. time = sakli 

According to Helaraja this is Bhartrhari’s own view : he 
considers kala as an independent power of brahman (neutr. ), 
see p. 29 below. Besides, certain f>aiva sects hold time to 
be a power of RudrajSiva, and as the relevant Sanskrit texts 
are not available in Marburg, we must be content with re- 
ferring the reader to Dasgupta’s History of Indian Philosophy : 

In the second section of the Siva-mahapurana called the 
Rudra-samhita , we are told that at the time of the great 
dissolution, when all things were destroyed, there was 
only darkness, no sun, no planets, no stars, no moon, 
and no day and night; there is only pure vacuity devoid 
of all energy. There was no sensibility of any kind, it 
was a state when there was neither being nor non-being; 
it was beyond all mind and speech, beyond all name and 
form. But yet in that neutral state there existed only 
the pure being, the pure consciousness, infinite and pure 
bliss, which was immeasurable and a state in itself ; it 
had no form and devoid, of all qualities. 1 This was purely 

1 . salyam jhanam anantam ca paranandam param-mahah. 
aprameyam anadharam avikaram anakrti, 
nirgunam yogiganyah ca sarva-vyapyeka-karakam (sic) . 

Siva-mahapurana , ii. 1.6, 11c, d- 12. 


45. See page 21, line io, above. 
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• of the nature of pure consciousness, without beginning 
and end and without any development. Gradually there 
arose a second desire or will by which the formless was 
changed into some form by its own playful activities. 
This may be regarded as the all-creating pure energy, 
of which there is no parallel. The form created by this 
energy is called sadaSiva. People also call Him Isvara, 
or God. The lone energy, spontaneously moving, created 
from itself its own eternal body, which is called pradhana, 
prakrti, or may a, and which generates the category of 
buddhi. This maya or prakrti is the creator of all beings 
and is regarded as coming into contact with the supreme 
purus a , the Siva, called Sambhu, who is different from God. 
This sakti or energy is also regarded as kala or time. 46 
The Vayaviyasamhita makes it still clearer : 

In VII. 1.6.67 (of the Sivamahapurana ) the Lord is 
described as one who produces time and is the Lord of 
all the gums and the liberator of all bondage. A question 
is raised as regards the nature of kala or time. In reply 
to such a question Vayu says that kala appears before 
us in the form of successive moments , and durations. The 
real essence of kala is the energy of Siva. Kala therefore 
cannot be outstripped by any being whatsoever. It is, 
as it were, the ordering power of God. 1 

The kala thus is an energy of God emanates from 
Him and pervades all things. For this reason everything is 
under the domination of time. But Siva is not fettered 
by time; He is the master of all time. The unrestricted 
power of God is manifested through time, and for this 
reason no one can transcend the limits of time. No amount 
of wisdom can take us beyond time, and whatever deeds 
are done in time cannot be outstripped. It is time which 
decides the fates and destinies of persons in accordance 

1. niyogarupam isasya balam viSva ( niyamakam .) 

Siva-mahapurana VI 1 . 1.7.7. 

46. ‘A History of Indian Philosophy ’ by S. Dasgupta, Vol. V., published 
by the Syndics of the Cambridge University Press, Cambridge 1955 : p. 98, 

3'i ff - 
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with their deeds, yet no one can say what is the nature of 
the essence of time. 47 

2 . time = atman 

Helaraja takes this to imply the identification of time with 
purufa or jiva, i.e. with the individual soul, the correctness of 
which assumption remains, to us at least, doubtful. Instead 
we wish to point out at least one passage where time is directly 
referred to as paramatman, bhutatman, trigmdtman, kalatman and 
considered higher in rank than Brahman, Narayana or Rudra. 
Mbh. 12, App. 26, 53-60 : 

e$am uddharlakah. kalo nanabhedavad dsthilah / 
paramatma ca bhutatmd gunabhedena samsthitah j 
eka eva tridha bhinnah karoti vividhah kriyah / 
brahma srjali bhutdni pati narayaiio ’ vyayah / 
rudro hanti jaganmurtih kala esa kriyabudhah / 
kalo 3 pi tanmayo ’ cintyas trigundlmd sanatanah j 
avyakto ’ sav acinlyo ’ sau variate bhinnalaksanah j 
kdldtmand tv idatn bhinnam abhinnam sruyale hi tat / • 

‘Time assuming apparently different forms becomes 
preserver of these (subtle and gross dements). He is 
the paramatman, and also bhutatman (individual soul) 
having obtained different gunas (i.e. sattva, rajas and 
lamas). 

The single one, divided into three, performs different 
functions. As Brahma, he creates the creatures. As indes- 
tructible Ndrdyana he preserves (them); as Rudra, whose 
form is the w'orld, he destroys (them). This time (is 
really) the master of activities. 

Time is identical with them (i.e. Brahman, Visnu and 
Rudra); (he is) beyond thoughts, possessing three gunas, 
eternal, unmanifested, unthinkable; this (time) pos- 
sesses different characteristics. 

By the soul of time this (entire world is) divided; 
though it is referred to as (really) undivided. 48 

47. ibid. p. 112,30 ff. 

48. Compare with this Mbh. 12, App. 26, 23-24 post. 
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3. time — devata 

Here it may suffice to state that kdla. from Atharvaveda 19, 
53 and 54 onwards, occasionally appears as an independent 
deity but is much more often identified with either (1 ) Siva or 
(2) Visnu. References for (1 ) : 

Mbh. 8, App. 2, 90 pr. Mbh. 13, 16, 17; 17, 56; 17, 
71-73; 17, 91; 17, 109; 17, 122; 17, 138; 145, 38. 
Dasgupta, S.; A History of Indian Philosophy , Vol. V, 
Cambridge 1955, p. 137 (a passage from the Pahipata- 
sutras), etc. 

References for (2) : 

Mbh. 6, 32, 30d; 33c; =* BhagavadgitaX, 30, 33. Mbh — 
13, 135, 23; 58; 143, 30. Vismpurdna 1, 2, 14-18; 26; 
1, 3, 4-7, etc. 

Time according to Bhartrhari 

As I have mentioned above, Helaraja commenting on karika 
62 has stated that according to Bhartrhari time is an inde- 
pendent power of brahman (neuter. See p. 26 above). 
Explaining karika 14 he affirms the same thing, and in support 
of his view refers there to karika 3 of the Brahmakanda. which reads 
together with the Vrtti as follows : 

adhydhitakaldm yasya kalasaktim updsritdh / 
janmadayo vikarah sad bhavabhedasya yonayah //3// 

kalakhyena hi svatantryena sarvah par at antra janmavatyafi 
saktayah samavistah kalaJaktivrttim anupatanii / tataS ca prati- 
bhavarn vaisvar upyasya pratibandhabhyanujfidbhydm saktya- 
vacchedena kramavan ivabhasopagamo laksyate / sarvefam hi 
vikdranam kdranantaresv apy apekfdvatdm pratibaddhajanmanam 
abhyanujhayd sahakdrikaranam kalah / tasya kramavadbhir 
matrarUpaih kartrSaktir vibhajyamdnd vikaramatragatam 
bhedarupam tatradhydropayati tulasutra iva samyogidravyan- 
taragurutvapratibandhakale dandalekhavacchedam / tatraivam 
abhun nabhud ity apurvaparasya bhavasya paurvaparyavyavastha- 
vikalpe sati janmadayo vikarah sal parinamanam sattavikdranm 
yotiaya upaplavanle / jatisamuddese in sattavibhage nyaksa 
bhavavikdrd vaksyante //3// 
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3. Depending on whose Time-power to which (though 
one) differentiation is attributed, the six transfor- 
mations, birth etc. become the cause of all variety 
in Being. 5 

‘All powers depending on their causes and having a 
starting point are governed by the creative power (sva- 
tantrya) called Time; they follow the modes of this Time- 
power. Because of the regulation of the immense diver- 
sity of each object by means of preventation and permis- 
sion, its appearances seem to have a sequence. Time, 
by allowing them to come to be, is the secondary cause 
of all transformations which depend on their own other 
causes also and whose production has been delayed. Its 
causal power being thus differentiated by the manifes- 
tations which have a sequence, the differentiation which 
exists in the manifestations is attributed to it. It is like 
attributing to the balance the divisions marked by lines 
on it at the time of the balancing of the weight of the 
material which is in contact with it. Thus when sequence 
is attributed to something which is neither prior nor 
posterior in the form ‘it was’ or ‘it was not 5 , the six trans- 
formations birth etc., become the source of the modifi- 
cations, the changes in Being. Transformation of action 
will be dealt with in detail in the section devoted to 
‘Being’ under the subject of universal.’ 49 

9 

Since the Villi just quoted is from Bhartrhari’s pen, too, most 
of the ideas expressed in the KalasamuddeSa are clear to us now. 
Bhartrhari repeatedly states that time controls the entire uni- 
verse through its two powers ‘suspension’ and ‘permission’. 
This is his novel conception. He exemplifies it, as we have 
seen, in karikas 4-5. 15. 30. 42-44 and 70, and shows that the 
sequence we notice in the states of all things is also caused by 
the said two powers. 

Besides, time possesses three other energies — past, future, 
and present — through which things appear and disappear (see 
karika 49). But these three can, as a matter of fact, be reduced 
to two ‘opening’ ( unmilana ) and ‘closing 5 ( nimilana ) — ‘present’ 

49. ‘ The Vakyapadiya of Bhartrhari with the VrttV Chapter I, English 

Translation by K. A. Subramania Iyer, Deccan College Postgraduate and 
Research Institute, Poona 1965 : p. 5, 13 ff. 
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representing unmilana, and ‘past’ as well as ‘future’ nimilancC . 
Again, unmilana and nimilana are nothing but abhyamjha and 
pratibandka , respectively. 

At the beginning of the world-process, time acts as insti- 
gation ( prayoga ) for creative energies {karika 9), and thus 
the creation, manifestation and restricted existence of things 
depend on the impulsion of time ( karika 10) : eternal activity 
is manifested when the efficient powers have matured. Again 
another energy of time called ‘decomposition’ {jar a ) causes the 
destruction of thing's ( karikas 24-25). 

In his explanation of creation as well as destruction, 
Bhartrhari differs with both the Vaisesikas and the Samkhyas. 
He contradicts their theory of causation saying : Just as every- 
thing is created, by a miraculous course of action, without 
sequence, bond or abode, in the same way, it perishes too 
{karika 26, and Sainbandhasamuddesa 43-81 ). 

Although time is SINGLE, it becomes many on account 
of its various powers mentioned above. Through them it 
sports with beings causing their creation, existence and des- 
truction [karika 72). Bhartrhari expresses the same idea in 
the case of the diverse forms of brahman, too : 

ekam eva yad amnatam bhinnasaktivyapasrayat / 

aprthaktve ’ pi faktibhyah prthaktveneva vartate //2// 

( = VP 1.2) 

Who has been taught as the One appearing as many due 
to the multiplicity of his powers, who , though not diffe- 
rent from his powers, seems to be so. 50 

It is like a tree and its branches and sub-branches. Suppose 
brahman is a tree, then its powers represent the branches. If 
time-power represents a branch, its energies represent sub- 
branches. Ultimately all these branches and sub-branches 
are nothing but the tree itself. In the same way, the powers 
of brahman, and the powers of its powers are ultimately nothing 
but bralman itself. 

Here too, Bhartrhari differs with the Vaisesikas. The 
Vaisesikas accept time as an eternal, all-pervading substance 
uncaused by anything. According to them time is not a power. 

50. Vdkyapadlya Chapter X, English Translation by K. A. Subramania 
Iyer (see footnote 49): p. 4, 6 ff. 
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They are not monists. In their philosophy, though the words 
vidya and avidya appear ( avidya vidyalifigam , VS 7.1.27), they 
have not been used in the technical vedantic sense — i.e. vidya 
meaning the true knowledge of brahman , the non-dualistic state 
where the world is recognised as an illusion and only brahman 
remains real : and avidya meaning the empirical state of the 
world, where the world and its .diversities appear to be true. 

Commenting on VS 7.1.27, Candrananda writes : 

% 

parimanarahitasya dravyasyasambhavah paramanunam paramanu- 
parimanasya sambhave lihgam / l avidya' asambhavah, sam- 
bhavo * vidya ’ / 51 

Non-existence of a substance devoid of quantity is the 
reason (to prove) the existence of atoms and the quantity 
of atoms. Avidya (means) non-existence, (and) vidya 
(means) existence. 

According to them ether, time, space, soul, though substan- 
ces, are devoid of action, since they are incorporeal. 52 Divi- 
sions of time are due to the superimpositions of different acti- 
vities on it. Time is the common or formal cause of non-eternal 
substances. 

According to Bhartrharh time is a creative power, As 
long as avidya continues, time and its powers — pratibandha , 

abhyanujrid , krama, jar a, bhut-a, bhavisyat, vartamana, etc. — all are 

* 

real in the empirical world. They are not superimpositions. 
When true knowledge i.c. vidya is attained, the entire universe 
is recognised as mere illusion and thus time, which is the first 
creation of illusion, disappears together with the entire uni- 
verse ( karikas 62 and 72). 

The essence of Bhartrhari’s view lies in the conception of 
time as a Sakti of brahman and its two powers pratibandha and 
abhyanujrid. Because, as I have shown above, all other energies 
of time can be traced back to these two. 


51. ‘Vaisesikasutra of Kandda with the Commentary of Candrananda’, 
critically edited by Muni Sri Jambuvijayaji, Oriental Institute, Baroda 1961 : 
p. 55, line 15-16. 

52. Vaisesikasutra 5. 2. 23. 
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References to ‘time’ in the first two Kandas and in other 
SamuddeSas of the third Kanda of the Vakyapadiya. 

I have given above karika 1.3, and the Vrtti on it together 

with their translation. In 1.75-77 Bhartrhari shows the function 

% 

of time in connection with the manifested sound. In 1.91-92 
he regards sequence as a power of time. In 101-104 he ex- 
plains how the duration of the manifesting sounds is attributed 
to the phoneme ( varna ), word ( pada ), and sentence ( vakya ). 

In 2.23 he states that a short vowel and a long vowel, 
though in reality, devoid of time-difference, (jurt as the notions 
‘slow’ and ‘quick’) possess apparent time-differences, In 
2.24-26 he argues that the division of time is not possible on 
the basis of the motions of atoms ( paramatrd ). Because these 
motions vanish, and therefore cannot form a sequence : i.e. 
cannot enter into a mutual connection. The opinion that the 
intellect being one makes through its own power the notion 
of sequence possible, is refuted by raising the following ques- 
tion : ‘Is the impression of a sequence in the intellect different 
from the intellect or is it not different ? If it is different from 
it, it cannot be used in the argument; if it is not different from 
it, sequence is impossible as the intellect is one.’ In 2.27 he 
concludes that the sentence, in reality, is devoid of sequence, 
but at the time of apprehending its meaning it possesses sequence 
whereby the meaning, though devoid of division, appears as if 
divided. In 2.51 proposing the view that the sentence is defin- 
ed as sequence (of words), he states that this sequence is the 
nature of time and therefore cannot convey the conception of 
‘sentence’ different from it. 

In 3.1.37 he teaches that sequence is the nature of Being 
( satta ) i.e. the highest generality wherein the conception of 
time abides and it (i.e. time) appears as if divided into prior, 
posterior, etc. In 3.2.8. he explains how the ultimate reality 
(tattva) i.e. brahman , though devoid of division, obtains time- 
divisions. In 3.3.50 he asserts that this Being (satta), i.e. 
the highest generality, does not possess time-variations, and 
that individuals only pass through time-variations. In 3.3.69 
he argues that reference to all three times (i.e. past, future and 
present) is not consistent with the doctrine (i.e. Vaiiefika-Nydya) 
according to which a thing is non-existent (before its produc- 
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tion and after its destruction) as well as with the doctrine (i.e. 
Sarnkhya-Yoga ) that a thing is existent (even before its produc- 
tion and after its destruction). In 3.3.83 he declares that the 
supporters of eternity (of brahman ) suppose that this 
(miraculous course of action) is the power of Being ( bhava ) 
i.e. brahman. This very Being {bhava) is called sequence and 
sequence is not different from this Being. 53 In 3.3.84 he affirms 
that in reality there is no difference between sequence and 
simultaneity just as Non-being is not different from Being. But 
how can simultaneity and non-simultaneity be the same ? 
Having raised this doubt, he states in the next karika that just 
as people — 'though there is no real division in time — refer to 
its divisions for practical purposes, in the same way, though 
there is no real difference between simultaneity and non-simul- 
taneity, a difference between them is assumed in the empirical 
world. 

In this connection it is worth mentioning that Dinnaga, 
a famous Buddhist logician adopts karikas 3.3.55-85 with a few 
variations in his work called Traikalyaparikfd. hi This adoption 
by Dinnaga of the aforesaid karikas of the Vakyapadiya helps 
us in two ways. Firstly, to settle Bhartrhari’s date, and 
secondly, to understand that the SambandhasamuddeSa is, indi- 
rectly, a chapter on time, where the question of the existence 
of the three times — present, past and future — has widely been 
discussed according to different theories (i.e. Vaiscsika-Nyaya, 
S amky a- Y oga, etc . ) . 

According to 3.6.1 space, instrument, activity and time, 
being powers, are not immediately evident just like substances, 
and therefore they require a definition. In 3.6.4 he shows the 
difference between space and time (see 3.9.47). In 3.6.18 he 
asserts that just as consciousness, time and space too, belong 
to the nature of living beings. In 3.7.34 he enumerates diffe- 
rent views about the nature of instrument ( sadhana ) : Some 


53. According to Bhartrhari '’bhava' here means brahman , the essence 
of sound (see VP 1.1). Therefore one should not mistake it for the ‘bhava' 
of the Samkhyas, according to whom every product is ‘bhava'. Of course 
Bhartrhari, too, uses th e term in the meaning of ‘ a being’ in other places. 
For instance, in karikas 39, 49, 50, 52, 56, 59 and 72 of the Kdlasamuddesa . 

54. See WZKSOA Bd. 3, 1959, pp. 145-158, and p. 137. 26 ff. 
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call it time-power; others activity; again others time-substance. 
(Here Bhartrhari uses the words kalaiakti and kala in order 
to differentiate his view from that of Vaisesika-Nyaya). In 
3.7.42 he repeats once again that the ultimate reality, though 
devoid of sequence, appears as if possessing sequence on account 
of time. In 3.7.67-68 he mentions time in connection with the 
accusative of duration such as ‘ masam aste ’ (He remains the 
whole month), ‘ masam odanam pacati ’ (He cooks food the whole 
month), etc. In 3.7.153 he states that activities are divided 
with reference to time and all material forms with reference 
to space. In 3.7.154 he shows how in the usage ‘ triratram 
upavasatV (He observes fasting for three nights), the verb 
upavasati refers to time as its object. In 3.8.5 he states that 
inasmuch as the entire collection of moments relating to the 
activity of cooking is anticipated in the very first moment of 
putting the pot on the fire, it is possible to say ‘ pacati ’ — he 
is cooking — and likewise ‘ apakfit ’■ — he has cooked — as soon as 
some of the moments of the activity are past and taken into 
consideration (as such). And taking into consideration the 
future moments of the same activity, one can say ‘paksyat? — 
he will cook — . Thus all the three different times abide in the 
activity. When you define activity as (something) to be 
accomplished, and as possessing sequence, how can existence, 
which is eternal, be called an activity, such as ‘ asti ’ — it exists — ? 
Having raised this doubt, he states in 3.8.12, that the form (of 
existence) which follows time is apprehended as existing ; 
but (the same existence), after having been measured (by time), 
is called existence ( bhava ) (by nouns), which means that as 
time is the dividing factor of activities (VP 3.9.2), any activity, 
whether it is eternally present or non-eternally present, past, 
or future, is verbally treated as (something ) to be accomplished 
and as possessing sequence; and thus the usage of all tenses is 
possible (3.8.1). Therefore the definition of activity as well 
as the usages of different tenses are verbal only and not real. 
Otherwise, the conception of activity as defined in karikas 
3.8. 1-4 would be impossible and inapplicable. 65 


55. For further information about the conception of time see : 

‘The Concept of Time According to Bhartrhari' by Dr. Satya Vrat, published 
in the ABORI 39, 1958, pp. 68-78. 
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The background of Bhartrhari’s view. 

The essence of Bhartrhari’s tenet lies, as I have mentioned 
above, in his conception of time as a sakti of brahman and its two 
energies pratibandha and abhyanujha. Did he, in this respect, 
have any predecessors ? 

In the field of Grammar, Panini and Katyayana are silent 
on the philosophical aspects of time. 56 But Patanjali, the 
author of the Mahabhafya, touches the subject at two places. 
On 2.2.5 (ed. F. Kielhorn, p. 409, 21 ff. ) : 

yena murtinam upacaya§ capacaya§ ca lakfyante tarn 
kalam ahull j tasyaiva hi kayacit kriyaya yuktasyahar iti ca 
bhavati rdtrir iti ca / kaya kriyaya / adityagatya / tayaivasakrda- 
vrttaya masa iti bhavati samvatsara iti ca / 

They say that kala is that when the growth or the decay 
of bodies is seen. The same, in association with some 
action, gets the name of the day and the night. — With 
which action ? — With the movement of the sun. The 
same being associated with it when repeated gets the name 
of month and year. 57 

Karika 13 of the Kalasamuddesa is a direct reference to this 
passage. Kaiyata, commenting on it, quotes karikas 6-8 of 
our text which represent the view of the VaiSesikas. 

Again, on 4.2.3 (ed. F. Kielhorn, II p. 272, 1 ) Patanjali 
says : 

nitye hi kalanaksatre / 

Time and constellation are eternal. 

Thus the author of the Mahabhasya defines time as an eternal 
entity causing growth and decay of material objects. Super- 
imposing on it the movement of the sun it is designated as ‘day’, 

‘ The Concept of time according to BhartrliarV by Dr. J. M. Shukla, pub- 
lished in the Proceedings of the 17th All -India Oriental Conference, October- 
November 1953, pp. 379-384- 

‘Essays On Indology’ by Dr. Satyavrat Sastri, published by Shri Sudarshan 
Kumar, Managing Director. Shri Bharat Bharati Pr. Ltd. Delhi-6, 1963, 

First Edition : pp. 149-204. 

56. See p. 26.6, 18 ff. above. 

57. P. S. Subrahmanya Sastri, Lectures on Patanjali’s Mahabhafya, 
Volume V ( Ahnikas 15 to 22) Tiruchirapalli 1957, p. 316, 20 ff. 
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‘night’, ‘month’, ‘year’ etc. But Patanjali does not say whether 
he considers time as a power or as a substance. His statements 
are akin to the views of the Vaisesikas. 

I have above (p. 26 ff. ) drawn attention to two 
passages in the Rudr asamhita and the Vayaviy asamhita where 
kala is conceived as an energy of &iva. This seems to be the 
nearest approximation to Bhartrhari’s doctrine, but there 
remains the important difference that the passages of the 
Samhitas speak of time as the power of a personal god while our 
author makes it a Sakti of the impersonal brahman (neutr. ). 

It is, therefore, not yet possible to trace the source from 
which Bhartrhari’s philosophy of time has been derived. Never- 
theless, we would like to take the opportunity of quoting a 
number of passages from the Mahabharata where — we think — 
faint echoes of certain lines of the Kalasamuddesa can be detected. 
They may, at this moment, appear insignificant, but if their 
number could be increased, cumulative evidence might perhaps 
lead future students of the Vakyapadiya on to the right track : 

tam asya lokayantrasya sutradharam pracaksate / 
pratibandhdbhyanujndbhyam tena visvam vibhajyate //4// 

Mbh. 13, 150, 2 : 

kala evatra kalena nigrahanugrahau dadat / 
buddhim avisya bhUtanam dharmarthesu pravartate // 

pravrttibhih 

sa kala ft kalayan sarvafi kdldkhydm labhate vibhuh / / 14// 

Mbh. 12, 220, 35d : 
kalah kalayati prajafr. 

Mbh. 1, 60, 20d : 
kalo lokaprakalanali. 

Gp. Susrutasamhita 1, 6, 2 : 

sa sUksmam api kalam na liyata ili kdlalt, samkalayati kalayali 
va bhulaniti kalah // 

Dallanacarya comments : 

sah kalah, s uk$mdm api stokam apt kalam bhagam na liyate 
gatimattvat Slisto na bhavali / anye tu na liyata ity atra kaliyale 
samkhydyate iti pathanti , vyakhydnayanti ca — kaliyate samkhyd- 
yate iti kalah / niruktipaksdnlaram aha — samkalayatityadi j 
samkalayati samharanad ekarasikaroti bhulaniti va kalah , 
samkalayati sukhaduhkhdbhydm bhutani yojayatiti va kalah, 



jalayantrabhramavesasadrsibhih 
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kalayati samkfipyatiti va kalah, athava kalayati mrtyusamipam 
nayatiti va kalah / anye tu kalayatity atra kalayatiti pathanti, 
kalayati samkhydtiti kalah iti ca vyakhydnayanti // 58 


This time even for a minute i.e. very small moment i.e. 
portion does not stick i.e. does not remain stuck, because 
(it is). ever moving. Instead of na liyate, some read 
kaliyate (meaning) samkhydyate and comment that kaliyate 
means samkhydyate (counts up) therefore (it is called) 
kala (time). (The author) gives another definition — 
heaps together etc. (it derives its epithet) kala, because, 
it heaps together i.e. lays in heaps creatures by destroy- 
ing them; or (it is called) kala due to the fact that time 
blends all beings with misery or happiness; or (it ob- 
tains its name) kala since it drives forth i.e. throws to- 
gether (things); or (it gets the name) kala, inasmuch 
as it drives on i.e. leads (the creatures) to the vicinity 
of death. But some read kalayati instead of kalayati and 
comment that since (it) sums up i.e. counts up (the age 
of creatures), therefore (it is called ) kala. 

trnaparnalatadini yatha sroto 5 nukarfati / 
pravarlayati kalo ’ pi matra matravatam tatha //41 // 

Mbh. 11, 7, 5 pr., App. I. 25pr. 

kalah karsati bhutdni 
Mbh. 12, 220, 98cd : 

kalo harati samprapto nadivega ivodupam // 
kalabhifr prthagarthabhih pravibhaktam svabhavatafi / 
ke cid buddhyanusamharalaksanam tam pracakfate //57// 

Mbh. 12, 308, 121 : 

kalanam prthagarthanam pratibhedah kfane kfane / 
vartate sarvabhutesu s auk f my at tu na vibhavyate // 

akrida iva kalasya drsyate yah svasaktibhih / 
bahurupasya bhave$u bahudha tena bhidyate //72// 

Vifnupurana 1, 2, 18 : 


58. ‘ Susrulasamhita, with the commentary called Nibandhasatjigraha by 

Mahamahopadhyaya Srldallanacarya’, ed . by Kaviraja Srlnrpendranatha 
Senagupta, Vol . I., First Edition, Calcutta 1937-38 : p. 42, 5-6 and 24 ff. 



vyaktam vi$nus tathavyaktam pur us ah kala eva ca / 
kridato balakasyeva ceftam tasya nisamaya // 
vyatikrame 'pi matranam tasya nasti vyatikramah / 74ab 
Mbh. 12, 220, *96cd : 

kalo na pariharyas ca na casyasti vyatikramah // 
udaydstamaydvrttya jyotifam lokasiddhayd / 
kalasyavyatipate 'pi taddharmyam iva laksyate //75 // 
Mbh. 12, 326, 71 : 


yatha suryasya gaganad udayastamayav iha / 
na$tau punar balat kala anayaty amitadyutih // 




VAKYAPADlYAM 

3. Kan da 
• « 

Kalasamuddesa 

After activity, time is described; for, it is the divider of 
activity. There he (first) states the definition of it (i.e. of time) 
according to another school of philosophy : 

vyaparavyatirekena kalam eke pracaksate / 

nityam ekam vibhudravyam parimanam kriyavatam / /I / / 

Some declare that time is different from activity, an 
eternal, SINGLE, all-pervading elementary substance, 
the measure of (beings) possessing activity. 

According to the Vaisesikas, time is said to have as its 
characteristic signs (by which its existence can be proved) 
the relation “prior, posterior” etc. (Vaisesikas utr a 2.2.6), 
it is all-pervading, SINGLE, formless and for this very reason, 
because it is not produced, eternal, different from activity, the 
dividing factor of things by means of activity such as creation 
etc. (creation, existence, transformation, growth, decay and 
destruction : — -jayate, asli, viparinamate, vardhate, apakfiyate, 
vinaSyati). It (i.e. time) may be learned in detail from that 

(very source i.e. the Vaisesika System). 1 ( 1 ) 

He states that time is different from other dividing factors 
due to the difference of the objects to be divided : 

diftiprasthasuvarnadi murtibhedaya kalpaie / 
kriyabhedaya kdlas tu samkhya sarvasya bhedika //2// 

disfi ( a measure of length ), prastha (a measure of capacity ), 
suvarna (a measure of weight) etc. are dividing factors 
of material form. But, time is the dividing factor of 
activity (and) number (is) the dividing factor of every- 
thing. 


i. Vaisesikas utra 2.2.6-11; 5.2.23, 5.2.28. 
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Material form is the quantity of substances that are limited 
(lit. not reaching everywhere). This (quantity) is determined 
by a measure of length such as “ difti ” etc. And thus a “ difti ”, 
“ vitasti ” etc. .pplies to a thing possessing material form. And 
by it, delimiting a portion of one dimension, the limitation of 
a thing (is effected). And this (is called) ‘linear measure’ 
( pramana ). But with the help of a prastha etc., because it 
limits from all-around, a heap of paddy etc., is limited by both 
elevation and circumference; “ prastha ”, “ drona”, adhaka ” 
(i.e. different measuring pots) (are called) ‘cubic measure’ 

( parimdna ). “Pari” is used in the sense of “reaching all- 
around”. Suvarna etc. i.e. suvarna, nifka, pala (different 
measures of weight) etc., however, as a ‘measure of weight’ 

( unmana ), limits a thing by a particular heaviness. Different 
from these, time is the cause of the division of activity which 
is formless. For, by time, the movement of the sun etc. is 
measured : a month, a year etc. Number, however, fixes a 
limitation to everything, to that possessing form as well as to 
that not possessing form; and also to linear measure etc., two 
pots, many souls, two activities, one “vitasti” , two hands, four 
“ prastha ”, five “pala”. Numbers are also measured by number : 
two twenties, five fifties. (2) 

He states how activities are measured by time : 

utpattau ca sthitau caivavinase capitadvatam / 

nimittam kalam evahur vibhaktenatmana sthitam //3// 

In the creation (arising), existence and destruction (of 

beings) which possess these (activities), time, remaining 

in a divided state, is said to be the (instrumental ) cause. 
All (other ) activities are included in-these three main activi- 
ties i.e. creation, existence and destruction. Therefore, time 
is said to be, through them, the instrumental cause of all sub- 
stances possessing these said activities. For, depending on it 
(i.e. time), creation etc. takes place individually in the case 
of all substances. It is possible, therefore, to state that “some 
are born in spring, others in autumn, and again others in the 
rainy season.” In the same way, (statements) about exis- 
tence and destruction (are possible). Thus, time, being diffe- 
rentiated by the difference of super-impositions, is capable of 
making a difference in commingled (things). (3) 
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Because time is the instrumental cause of the creation etc. of 
substances, therefore : 

tcun asya lokayantrasya sutradharam pracakfate / 
pratibandhabhyanuj nabhyam tena viSvaiji vibhajyate //4// 

It (i.e. time) is called the operator (lit. string-holder) 
of this mechanical contrivance ‘world’. It (i.e. time) 
divides the universe by suspension and permission. 

The universe is similar to a mechanical puppet whose movements 
are controlled by time representing a puppet-operator (string- 
holder). As the puppet-operator (string-holder) causes the 
actions such as the opening and closing of the eyes etc. of a 
mechanical puppet by moving the strings, in the same way, 
time, by its own power, divides the ‘concealment’ and ‘emer- 
gence’ of things which are synonyms for ‘creation’ and ‘destruc- 
tion’ respectively, and thus makes the world obtain the division 
of priority and posteriority. (It is by time that) activities, 
which are characterised by division, are effected. (4) 

For it is thus : 

yadi na pratibadhniyat pratibandham ca notsrjet / 
avastha vyatikiryeran paurvaparyavinakrlah //5// 

If (time) did not suspend and did not remove the suspen- 
sion, the states (of a being) would be confused, deprived 
of priority and posteriority. 

In the absence of suspension effected by time, the appearance 
of states (of beings) would occur simultaneously; in the 
absence of the law of due sequence, confusion of seed, sprout, 
stalk, stem etc. would take place. For this reason, because it 
is observed that things, though arising from their (special 
material ) causes, do sojourn in time, and this time is unavoid- 
ably to be depended upon (by them); time must be recognised 
as being the instrumental cause. (5) 

Now, after the SINGLENESS of time has been ascertained, 
he states (its) diversity which rests on the difference of the 
superimpositions : 

tasydtma bahudha bhinno bhedair dharmantarasrayaih / 
na hi bhinnam abhinnam va vastu kincana vidyate //6// 
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Its (i.e., time’s) self is manifoldly divided by differences 
resting on alien activities. For, there exists no elementary 
substance that could be either divided or undivided. 

“Alien activities” commingled forms of activities, are to be 
stated later on (in verses 8 and 11 of the same chapter). Be- 
cause of the differences belonging to these activities, time, 
though SINGLE, is treated as manifold. And thus (it) gives 
rise to manifold activities. And everywhere, the difference of 
substances is due only to the difference of the superimposi tion 
of something else. Because, by themselves (the substances) 
cannot be characterised by (the term) “difference” or “indif- 
fei'ence” (i.e. dividedness or undividedness). Thus it has 
been said : “(That they are) divided is an alien superimpo- 
sition; so also (that they are) undivided. This talk of diversity 
takes place only with regard to the commingled beings them- 
selves” (-VP 3.1.20). (6) 

He exemplifies (the statement made in the previous verse) 
“For, there exists no elementary substance that could be either 
divided or undivided” : 

naiko na capy aneko ’ sti na Stiklo napi casitah / 
dravyatma sa tu samsargad evamrupah prakafate-/ )7 / 1 

The real essence of a substance is neither one nor many, 
neither black nor white. But it appears as such because 
of (its) commingling (with something else). 

The true nature of a substance cannot be referred to without 
any superimposition. Therefore, a reference to it as “one” 
etc. is due to the inherency of a number like ‘oneness’ etc. A 
substance is called black and white due to the inherency of a 
colour like black and white. Likewise, due to the inherency 
of the “genus cow” ( gotva ) etc., the references to “cow” etc. 
are to be understood. In the same way, with regard to time, 
reference is also made to “time of creation”, “time of existence”, 
“time of destruction” etc., due to the contact with activities 
(such as) “creation” etc. (7) 

And hence : 

samsarginam tu ye bheda vtie? as tasya te matah / 
sa bhinnas tair vydvasthanam kalo bhedaya kalpate //8// 
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But the differences of commingled (activities) are consi- 
dered to be its (i.e. time’s) peculiarities. Divided by 
them, this term “time” effects different fixed limits. 

(The term) “commingled” ( samsargin , means) peculiar acti- 
vities related to time, namely the motion of the planets, the 
sun etc. This (i.e. time), possessing the distinguished nature 
(lit : = distinction in its own nature), superimposed on it by 
the difference of these (peculiar activities), effects the fixed 
limit of day, night, fortnight, month, season, half year, yuga 
(the world-age), manvantata etc. 1 

For it is thus : The time limited by the boundaries of sun- 
rise and sun-set is to be designated as “day”. But (the time) 
possessing the superimposed limitation by the interruption of 
sun-rise (is to be designated) as “night”. (The time) revol- 
ving by day and night causes the designation “fortnight” etc. 
respectively. Possessing, however, a superimposed division 
by the activity of the shutting and opening of the eye-lashes, 
(time) regulates the reference to kfana, lava, kastha (small units 
of time) etc. (8) 

In the way mentioned above, time, having superimposed (all ) 
peculiarities (upon itself) through the superimposed divisions, 
becomes the instrumental cause of beings by separating activities 
such as creation etc., without confusion arising (i.e. without 
sequence being broken). For it is thus : 

viSistakalasambandhad vrttilabhah prakalpate / 

Saktinam sa prayogasya hetutvenavatifthate //9// 

i. The yugas of gods : i . Krtayuga , lasting for 4,800 divine years. 
2. Tretayuga , 3,600; 3. Dvdparayuga , 2,400 ; 4. Kaliyuga, 1,200. A year 
of men being a day of gods, by multiplying these divine years by 360, we 
obtain the yuga.': of mortals : 

1. Krtayuga : = 4,800*360=1,728,000 years of mortals. 

2. Tretayuga =3,600x360=1,296,000 ,, 

3. Dvaparayuga= 2,400x360= 864,000 ,, 

4. Kaliyuga =1,200x360= 432,000 ,, 

4,320,000 —one Mahayuga. 
Seventy-one Mahdyugas form a Manvantara : 

4,320,000 x 71 = 306,720,000 

(This is according to the Visnupurana. For details, see the Visnupurdna, trans 
lated by H. H. Wilson, M.A. F.R.S., London 1840 : p. 24, (footnote 4,) 
line 1 ff., left column). 
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By contact with a peculiar time, there results the func- 
tioning ability of the powers. It (i.e. time) is established 
as the cause of (their) instigation. 

Because the activity of efficient powers is perceived at the 
time of spring etc. (i.e. at a particular time only), time is 
inferred as being the instigator and the instrumental cause of 
them (i.e. efficient powers). The (efficient) powers, insti- 
gated by time, accomplish the activities such as the creation 
etc. of beings. (9) 

And thus : 

janmabhivyaktiniyamah prayogopanibandhandfi / 
nityadhinasthititvac ca sthitir niyamapiirvikd // 10/ / 

The restrictions concerning creation and manifestation 
are dependent upon (this) instigation. And, because 
the existence (of created beings ) is dependent upon the 
eternal (time), existence follows the restrictions (of time;. 

The efficient powers, instigated i.e. permitted by time, create 
an effect and also manifest (it). In the ‘ satkarya ’ ( Sdmkhya ) 

system of philosophy, a created and manifested (being) is 
restricted to exist for a particular period of time. That is why 
he states : ‘existence follows restrictions (of time)’. It (i.e. 
existence) is dependent upon eternal time. Even the des- 
truction (of beings) is dependent upon time, because of the 
capacity of the destructive instigations of (the efficient) powers 
effected by time. By this ( karika ) is elaborated what has been 
said previously : 

‘In the creation (arising), existence and destruction (of 
beings) ’ (- VP 3.9.3). (10) 

He states yet another effect of time : 

sthitasyanugrahas tais tair dharmaiii samsargibhis tatali / 
pratibandhas tirobhavah prahanam iti catmanah // 1 1 // 

From this (i.e. time, results), through various commingled 
activities, the promotion of an existing being, (as well as ) 
suspension, disappearance and destruction. 

From this i.e. time, there result one by one (i.e. in due order) 
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for a being already existing, through other commingled activi- 
ties which cause growth (1) promotion characterised by 
growth; (and through other commingled activities) which are 
destructive (2) suspension of the self of the being, i.e. the 
inability to perform its task; (3) disappearance i.e. vanish- 
ing; (4) destruction i.e. the state of dwindling away etc. 
All these changes depend upon time, because (their) duration 
is restricted. (11) 

Having done thus (i.e. in the light of the above statements), 
he states that all orderly peculiar activities of beings are called 
time itself, because, due to (their) dependence upon time, they 
do not appear separately : 

pratyavastham tu kalasya vydpa.ro ' tra vyavasthitah / 
kala eva hi vUvaima vyapara iti kathyate / j 12 / / 

Here (i.e. in this world) at every stage, certainly the 
operation of ' time is established. For indeed, activity 
is called time, the soul of the universe, itself. 

By the difference of “favourableness” etc., the operation of 
time is invariably connected with every stage of restricted 
existence, creation and suspension. Therefore, (time is) 
diman i.e. operator (lit. =-• remaining in the place of a string) 
of the universe, due to its (i.e. the universe’s) dependence upon 
this (i.e. time). 1 Because (time is the instrumental) cause 
of activities, this (i.e. time) is treated as being identical with 
activity. (12) 

To establish its (i.e. time’s) being the soul of the universe, he 
states : 

murtinam tena bhinnanam acoyapacayah prthak / - 
laky ante parinamena sarvasam bhedayogina //13 // 

By it (i.e. time), possessing differences, through transfor- 
mation (caused by it), growths and decays of all different 
material forms are seen separately. 

Because the transformation of beings possessing animate and 
inanimate forms is caused by it (i.e. time), in youth and old 


i. For sutratman compare Brhadaranycikopanisad 3, 7, 1-2. 
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age, growth and decay are seen distinctly in their succession. 
'‘Possessing differences” means possessing diversity, which is 
superimposed by peculiar commingled activities. By using 
the term “material forms” ( murti ), he states that with regard 
to eternal (beings), there is no time-effected promotion. 
Through permission and suspension, the states of creation and 

•destruction depend upon time. (13) 

% 

He states that time, because of (its) appropriate name, is 
the cause of the diversity of the universe : 

jalayantrabhramaveSasadrSibhih pravrttibhih / 
sa kalahkalayan sarvah kalakhydm lab/iate vibhuh //14 // 

• 0 

With motions similar to the turnings and agitations of 
a water-wheel, it (i.e. time), all-pervading, driving all 
parts [kala, of the material world), obtains the name 
“time” [kala). 

(It is like) a mechanical contrivance for raising water i.e. in 
most cases a (Persian ) wheel (or machine); ‘its turning’ i.e. 
(its) revolution;, through it (i.e. the turning), the impulse 
i.e. agitation of even that (wheel is achieved); similar to these 
are rotations of revolving time by (consisting in) the ever 
renewed rise of spring etc. Through these (activities), this 
(i.e. time), though ‘all-pervading’ i.e. all-penetrating and 
•eternal, ‘drives’ ( kalayati ) i.e. pushes the ‘parts’ [kalah), syno- 
nyms for ‘beings’, releases (them) from their (material) causes 
(and) makes them turn around. Therefore it (i.e. time) 
obtains the appropriate name ‘ kala ’. By this he indicates the 
following : The soul of the universe is but one, called 'para- 
brahman’ i.e. the real Being. This same one, due to its being 
the agent of manifold actions, is defined as possessing unlimited 
power. And thus, manifesting successive beings which revolve 
like the turnings of a wheel, it ‘drives’ [kalayati) the beings. 
Therefore, it is called ‘time’ [kala). This all-pervading one 
is independent. For this very reason, it has been established 
as being an independent power in the Vakyapadiya : “Resting 
on whose time-power, whereupon parts are superimposed..” 
(=_- VP 1.3). And here (i.e. in this chapter) too, he will 
establish : “There are different doctrines about time ; some 
call it power” [§akti)\ some call it“soul” [atman); and others 
call it “deity” (« devoid )” (-VP 3.9.62). 
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Just as an operator makes the water-wheel turn with his arm, 
in the same way, the all-pervading ( parabrnhman makes ) 
the beings (turn) through the time-power. (14) 

Time’s motion, characterised also by suspension, is over- 
come only through its permission. Therefore, by reference to a 
simile, he states dependence upon time in every respect i.e. 
negatively and positively : 

pratibaddhas ca yds tena citra vUvasya vrttayah / 
tah sa evanujanati yatha tantufi Sakuntikah //15// 

It (i.e. time) alone permits the various operations of 
the universe which are suspended by it (i.e. time), just 
as the string (of a bird-catcher suspends and permits) 
the birds (used to catch others). 

It is time which releases, when it has reached the state of spring 
etc., those efficient powers which are suspended by time, when 
it has reached the time-division of winter etc. Therefore, it 
is said that it “drives” ( kalayati ). This is as follows : a 
string i.e. a thread for binding (when) slackened, sends out 
i.e. releases small birds which are used as a means to catch 
large birds. Again, the same one (i.e. string) suspends (them) 
when pulled back, For, bird-catchers cause the birds tied to 
strings to move in order to catch other birds. And thus, tied 
to a string they (i.e. birds) experience permission and sus- 
pension by the releasing and pulling back of it (string). But 
they are not able to fly away just like free (birds do), because, 
when they wish to do so, they are pulled back by the string. 
In the same way, material things tied to the string of time, 
experience forever creation and destruction characterised by 
expanding and shrinking. This is the sense. And consequent- 
ly, the universe, caught in the web of time, is brought forth 
when its time has come; it exists (for some time) when it has 
been brought forth; and when it has existed, having done its 
work, undergoes destruction. (15) 

(If it is asked) how ? he states the sequence in this very (pro- 
cess ) : 

vitiftakalasambandhal labdhapakasu saktisu / 
kriydbhivyajyatenityd prayogakhyena karmcr.a // 1 6 // 
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When the powers have reached maturity through (their ) 
connection with a peculiar time, eternal activity is mani- 
fested by an act called “instigation” [prayoga ). 

As the diversity of the creation of the universe is (intended) 
for the experience of the animate beings, at the end of the dis- 
solution (of the universe, i.e. at the beginning of the creation), 
productive powers direct themselves individually, by the force 
of destiny, towards atoms. (This is according to the Nyaya 

• V 

and Vaisesika Systems of philosophy). 

Or, according to another system of philosophy (i. e. 

Samkhya), in the primordial matter (which is) the original 

cause and in the eternal original (subtle) causes (i.e. sattva, rajas 

and tamas ) whose powers tend towards action, there arises for 

their mutual combination a peculiar act namely “instigation” 

( prayoga ) which is called “inciting” [prerand'), whereby ger.eial 

motion (is caused). This means, eternal activity, the true 
nature of which was previously expounded, is manifested 

entering into all beings. Thus, (all) operative causes com- 
bine mutually. (16) 

And further : 

jatiprayukta tasyam tu phalavyaktih pratayate / 
kuto ’py adbhutaya vrttya iaktibhih sa niyamyate / /1 7// 

After it (i.e. after eternal activity has been manifested), 
the manifestation of effect (lit. fruit), arises, prompted 
by genus. It (i.e. the manifestation of effect) is checked 
by the powers by a miraculous course of action. 

When that eternal activity is manifested, manifestation of fruit 
i.e. manifestation of effect arises within the (material) causes. 
‘‘It (i.e. genus) is the prompter of activity for the sake of the 
production (i.e. manifestation) of its dependences (i.e. indi- 
vidual effects)” ( = VP 3.1.27). Thus it has been stated that 
the genus is the prompter. Because, the operations of the 
causes are consistent (or, possible) through the connection 
with effects belonging to a restricted genus, the genus causes 
the prompting. As the two systems of philosophy distinguished 
by their views regarding “sat” and “ asat ” have been previous- 
ly (i.e. in VP 3.3.79) refuted, he states “by a miraculous course 
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of action.” This has been explained in the verse quoted 
below : “This course of action is so extremely miraculous that 
without parts and without sequence, the essence of previously 
non-existent beings comes to light (through it)” (= VP 3.3.81 ). 
And the manifestation of effect thus accomplished is restricted 
by efficient (material) powers, whence it remains there and 
is treated as belonging to them. Because the operation of 
efficient (material) causes, in accordance with both ‘sat* 1 and 
‘asat* 2 philosophical systems, has been rejected, the placing 
of an effect in its own self and also its restriction (is) a mira- 
culous i.e. marvellous course of action. (17 ) 

He states what happens immediately afterwards : 

tatas tu samavdydkhya Saktir bhedasya badhika / 
ekatvam iva ta vyaktir apadayati karanaih //1 8// 

Afterwards, however, a power called ‘inherency’ (samavaya ), 
opposed to division, makes those manifestations (of effects) 
as if (so to speak) identical with their (material) causes. 

‘A cloth made of (lit. in) these threads’ — in this and silimar 
(statements), the cause for ascertainment of ‘in these’, the 
inherency (samivaya) was established before (VP 3.3.10) as 
a power, because there should be some dependence accepted 
(for such an ascertainment). After the restriction (of the 
manifestation of effect, as taught in karika 17), this power (i.e. 
samavdya ) makes the division between the cause and effect dis- 
appear, whence here (the cause and effect) appear as if identi- 
cal. And thus, some (the Samkhya philosophers) do not admit 
the effect to be different from its material cause. In reality, 
there is no identity, because, the whole, which is the object of 
the knowledge of undividedness, is different from the compo- 
nent parts, which are the object of the knowledge of dividedness. 
Hence the word ‘as if’ (iva, is used in this karika ). (18) 

1. The Samkhya System of philosophy teaches that “things which are 
already existent in their subtle form” (sat) are only manifested and not 
newly created (satkaryavada ) . 

2. The Nyaya and Vaisesika Systems of philosophy teach that “things 
are not existent in their subtle form” (as at) and thus are newly created 
(asalkdryavada) . 
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When the manifestation of effect has been established thus : 

athasman niyamad urdhvam jatayo yah prayojikah / 
tah sarva vyaktim ayanti siatche chdya ivambhasi //19// 

And after this restriction (taught in verse 17), the genera, 
which are the prompters, all become manifest just like 
a shadow (reflection) in pure water. 

(The word) atha (is used here) in the additive sense, as the 
idea of ‘immediately afterwards’ is denoted by the word ‘ urdhva ’. 
When the manifestation (of effect has been restricted within 
itself, then right away, because perfection and relation are 
simultaneous, the manifestation of effect, immediately after it 
has arisen, is connected with its genus as its prompter. Since, 
however, in a moment after the time of perfection, qualities 
such as colour etc. come into being; (and) because of the con- 
nection of the sense-organ (eye) with its object, (there will be 
its perception, through the relation called) ‘inherency in the 
connected (object)’; it is so called, because colour inheres in a 
produced substance and the substance is connected with the sense 
organ (eye). (After this perception), the genera become visible, 
because of (their) inherency in a substance possessing a colour. 
Here is an example: In clear water, the shadow i.e. the re- 
flection of trees etc., (is seen) inseparably from the water. 
In the same way, the genera are also treated as if they have 
obtained identity with the manifestations (effects). This is the 
similarity of the simile. (The word) ‘all’ ( sarvalj . , indicates all 
kinds of genera as) ‘genus general’ ( satta , which is called para 
jati ); ‘genus of a substance’ ( dravyatva , which is called both para 
and apara jati ) ; ‘genus of earth’ prthivitva, which is called both 
para and apara jati) etc. (19) 

After this, he states the creation of qualities (such as colour 
etc.) : 

karanamvidhayitvad atha kdranapuivakah / 
gums tatropalabhyante svaj ativyaktihetavah // 20// 

Because (an effect) must be preceded by (its inherent 
and other) causes, qualities (such as colour etc.) are 
manifested (or produced, lit. —perceived) in it (i.e. 
in a produced substance like pot, cloth etc.), preceded 
by (their) causes (i.e. a produced substance which is 
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the inherent cause of its own qualities, and the qualities 
of its component parts which are the non-inherent causes 
of its own qualities). (And thus manifested qualities 
are) the reasons for the manifestation of their own genera. 

He states that effects (i.e. the qualities such as colour etc.) 
arise after the origin of (their inherent and non-inherent) causes 

( which are produced) first. Thus, for one moment, the mani- 
festation of effects (i.e. substances such as pot etc.) is without 
qualities. Later on, the creation of colour etc. (takes place) 
in the whole (such as pot etc.). (Here) the qualities of (its) 
component parts (are) the non-inherent causes (of its own 
qualities) and the whole (i.e. the substance itself is) the in- 
herent cause (of its own qualities). The colours etc. thus 
created, manifest their genera i.e. ‘the state of being colour’ 
(rupatva) etc. (According to Vaisesika and Nyaya systems, 
the world-process is as follows ) : (In the first moment), 
activity is created in atoms by destiny; (then, in the next mo- 
ment, the atoms are) disconnected from (their) former place; 
(then in the next moment) the destruction (of the former 
connection, i.e. complete severance from it); (then) mutual 
combination (of atoms, i.e. . connection with other productive 
atoms); (then) the production of all objects of experience 
beginning with (the production of) a two-atom-combination. 
This is the gist. Throughout all these (activities), the power 
of time, called sequence, is in operation. This has to be ad- 
mitted (or, this is the ‘permission’) (of time). 1 (20) 

So far, the proceedings of the creation of beings, caused by 
time, have been explained. Now he explains existence : 

aSraydnam ca nityatvam asritanam ca nityata / 
ta vyaktir anugrhnati sthitis tena prakalpate //2 1 // 

Let eternity of dependences (i.e. on which things depend), 
or, eternity of dependents (i.e. genera) be the support 
of those manifestations (effects). Thereby (their) exis- 
tence is made possible. 

x. Here, the commentator used the words “itj> abhyamijneyarn” . These 
can be translated in either of the ways shown above. 
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Since the dependences i.e. the material causes of the mani- 
festations of. effects are eternal, their(i.e. manifestations’ ) des- 
truction following the destruction of (their) causes is not there; 
thus their existence (is possible). Therefore, the eternity of 
causes, atoms etc., is agent (here), which supports those mani- 
festations of effects; because it, a supporter, makes them exsist. 
Otherwise, after the destruction of (their) support, they could 
not exist. Even if the manifestations of effects possessed non- 
eternal dependences, due to the eternity of the genera depen- 
dent on them, the existence (of the manifestations of effects) 
is made possible by their genera alone, following the non-des- 
truction of (their) causes. Because, insofar as they belong to 
a particular genus, (their) existence is possible for a fixed time. 
Otherwise, if the genera, which are dependent (on the mani- 
festations of effects), were separated (from these manifesta- 
tions), the substances would become as if non-existent; because, 
they could not be referred to. (21) 

He states : And thus existence, just as creation, is also depen- 
dent on something else : 

anityasya yathvtpade paratantryam tatha sthitau / 
vinasayaiva tat srstam asvadhinasthitim viduh // 22// 

As (there is) dependence in (the case of) creation of 
a non-eternal thing, so also in (the case of its) existence. 
(Otherwise) it (i.e. a non-eternal thing, would) be 
created for destruction only. (Therefore, philosophers) 
assign a dependent existence (to it). 

Because there is no creation without a cause, this (creation) 
is dependent (on its cause). In the same way, because there 
is no self-existence of a thing without the support of a cause, a 
created (thing) would suffer destruction immediately after 
its creation ; thus, that (thing) would be created for destruc- 
tion only, and not for any purposeful action. Because the 
creation of this (i.e. a thing) must not be purposeless, the 
followers of the Vaisesika System of philosophy opine that the 
existence (of a created thing ) is supported by (its ) cause (22 ) 

But, since by sequence and simultaneity no peimanent, 
purposeful action is possible, (and) since at the end, the des- 
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truction (of everything) is seen, and the being produced for 
the reason of (its) being created, perishes (immediately after) 
it is created, and since there (in the existence) is no relation 
(of cause with its effect), there is no existence (of created 
things). Having raised this doubt, he states : 

sthitah s arris argibhir bhavaih sa kriyasv anvgrhyate / 
naisam sattam anudgrhya vrttir janmavatam smrta //23// 

It (i.e. a being), co-existing with commingled elements, 
is promoted to (purposeful) actions. Without admitting 
the existence of these (commingled elements), no course 
of action can be established for created things. 

A being is capable of purposeful action, when it is supported 
by commingled i.e. cooperative (elements). For, no single 
(factor) is productive, the final success of an action (results) 
from a complete set (of necessary factors). Hence, without 
admitting the existence of these commingled i.e. cooperative 
(factors), no course of action i.e. operation is possible for 
created things in any task. Thus, the following definition of 
existence is arrived at : it means, it is the agent of many 
successive actions after various cooperative (factors) have been 
secured. Thus, the permission (of time) for existence too is 
achieved. But, when it is urged “What do the cooperative 
(factors) perform ?”, then (the answer is) the meaning of 
cooperation is just working together. Because, addition 
(growth etc., as distinct from pure existence) has been dis- 
cussed somewhere else, those who maintain this doctrine, estab- 
lish a qualified permanency (of the created beings). (23) 

Now, he explains the course of time characterised by suspension : 

jarakhyd kalasaktir yd saktyantaravirodhini / 
sa faktim pratibadhnati jayante ca virodhinah //24// 

There is a power of time called “decomposition” (jara) 
which obstructs (time’s) other power (i.e. abhyanvjfid, 
functioning in creation, existence and growth). It (i.e. 
decompostition ) suspends the power (i.e. the strength to 
exist and grow), and obstructing (states) arise. 

That power of time is called “decomposition” (jara), by which 
a being is decomposed. It suspends other powers like youth 
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etc., which are common to both animate and inanimate beings, 
and hinders the ability of manifestations of effects to perform 
those purposeful actions which are determined by sojourning 
in another time. And consequently, certain peculiar states 
like slowness of intellect and drought etc., which are opposed 
to strength, are generated in animate as well as in inanimate 

beings. Whence it appears that decay is at hand. (24) 

% 

Thus, when a being is inhabited by decomposition : 

prayojakas tu ye bhdvajj. sthitibhagasya hetavah / 
tirobhavanti te sarve yata atma prahiyate //25// 

Which elements (i.e. factors), being prompters, are 
causes for the state of existence, all those disappear, 
whence the self perishes. 

By which commingled i.e. cooperative (factors) beings are 
promoted to perform their respective task, all those, being the 
causes of the parts (i.e. stages) of existence, disappear, when a 
being is inhabited by ‘decomposition’ ( jara ), as if ungrateful, 
though they did dwell together with it. After their disappear- 
ance, the nature of also this being, which has performed its 
function, departs (from it). (25) 

He states that, by the agents of destruction, nothing is done to 
this (i.e. a being) : 

yathaivadbhutaya vrttya nikramam nirnibandhanam / 
apadam jayate sarvam tathasyatma prahiyate //26// 

Just as by a miraculous course of action everything is 
created without sequence, bond and abode, so also (by 
the same miraculous course of action) its (i.e. the being’s) 
self perishes. 

Because in the case of creation, the operation of causes, accor- 
ding to the (Samkhya System) “ satpakfa ” and the (Nyaya and 
Vaisesika Systems) “ asatpakfa ”, was previously refuted (VP 
3.3.74-79), the universe seems to be created without realisation 
of (its) form, without a bond of collection of causes and hence 
without sequence; since due to the absence of the operation 
of causes, it is not created in successive order part by part. This 
has already previously been settled in the reflection (i.e. dis- 
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cussion) on illusion ( vivarta , VP 3.3.81). In the same way, 
with regard to destruction too : the destruction of beings, which 
depends on their sojourn in time, is indeed without bonds, 
because if it (i.e. destruction) were done (i.e. caused by a 
cause), it (i.e. destruction) would wrongly come out as a being. 
This is the meaning. Thus, creation, existence and destruc- 
tion take place by permission and suspension caused by time. 
(By this) it is decided that in all these (states) there is the 
operation of time which is the soul of the universe. With res- 
pect to this, it has been said : “Here (i.e. in this world), at 
every stage, certainly the operation of time is established.” 
(VP 3.9.12). (26) 

Now, he states some other reason for inferring (the reality) of 
time : 

kriyayor apavarginyor nanarthasamavetayoh / 

sambandhina vinaikena paricchedah katham bhavet / /27// 

How can an exact discrimination be possible between two 

ending activities, which are inherent in separate objects, 

if there is not a single linking factor ? 

Here (i.e. in this world), activity, to begin with, is one whose 
body is the collection of many moments. As these moments 
are not simultaneous, activity has a sequence. Thus, (activity 
is) indeed favoured by the power of time (i.e. sequence). For, 
every sequence is the essential quality of time. Though the 
end, after the beginning, with regard to all activities is equal, 
the peculiar exact discrimination, that (a particular activity) 
is done quickly and (a particular activity) is done slowly, is 
impossible without having a linking factor as a precondition. 
Here, by the word “which are inherent in separate objects” 
( nanarthasamavetayoh), he states the difference of activity 
due to the difference of dependences (i.e. beings). Therefore, 
this special designation (i.e. “done slowly” and “done quickly”) 
is not caused by one activity. Because, in the statements such 
as “a cloth is made slowly” and “a pot is made slowly”, the 
continuation (of the designation “made slowly”) is there though 
the dependences (i.e. beings) are different; because, this (con- 
tinued designation) is not possible insofar as the activity, in- 
herent in different dependences (i.e. beings), is different. For 
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the same reason, this special designation is not occasioned by 
the non-eternal substances (i.e. cloth and pot). Because a 
non-eternal substance is different (from another non-eternal 
substance), it cannot be a cause for a non-differentiated special 
designation. Nor sgain could the agent etc. be the cause here, 
because this (i.e. the special designation) is continued there 

even when he too differs. Therefore, it is time which is the 

% 

cause of this (special designation). If time is also different, 
the continued apprehension is not possible. Therefore, (in 
the karika it is explicitly) said : “(If there is not) a single 
(linking factor) 55 . For time being SINGLE, creates by com- 
monness a continued apprehension. (27) 

Even if it is so, how is the peculiar designation such as (a parti- 
cular activity) “is slow” (and a particular activity) “is quick” 
(possible) ? Having raised this doubt he states : 

yatha tuldydm haste va nanddravyavyavasthilam / 
gurutvam parimiyeta kalad evam kriyagatih //28// 

Just as the weight of (lit. settled in) various substances 
can be measured in a balance or in a hand, in the same 
way, the course of ativity (can also be measured) by 
time. 

Just as the single stick of a balance, on which are superimposed 
the differences by the contact of strings (tightened on to it) 
and the lines (drawn on it), determines the weight inherent 
in substances such as gold, silver etc., as being a pala (parti- 
cular measure of weight) etc.; in the same way, time also, by 
the employment of its own power experiencing the universal 
form, measures the series of activities on which diversity has 
been imposed through the difference of actions such as the clos- 
ing of the eye-lashes etc. The hand (of some persons), posses- 
sing great practice, can measure a particular weight of things; 
hence it (i.e. the hand) is also given as a simile. Just as the 
hand, so also time, which is SINGLE and devoid of super- 
imposition (in reality), determines by its strength the differ- 
ence that belongs to activity. (28) 

Thus that SINGLE time : 

jahati sahavrttas ca kriyah sa samava'sthitah / 

vrihir yathodakam tena hdyanakhydm prapadyate //29// 
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That (i.e. time) forgoes (all) cooperative and co-existing 
activities, just as a rice (grain) the water. Hence, (time) 
obtains the name ‘ hayana ' (a year). 

When (thus) the SINGLE time is established, manifold acti- 
vities, though they co-exist with it (i.e. time), go away (from 
it). Therefore, it i.e. time obtains the name 1 hayana 1 which 
is a synonym for ‘ samvatsara ’ (a year). (It) leaves the acti- 
vities and therefore (it is called) '‘hayana’ . Here is an example: 
a rice grain in the form of seed, leaving the co-existing water, 
is designated as ‘ hayana ’. That is why, the derivation (of the 
word 'hayana') was taught simultaneously (for both of its 
meanings) by the author of the Grammar (i.e. Panini), through 
(the sutra ) l ha$ ca vrihikalayofr ’ (3.1.148), a simile being sug- 

gested thereby. Just as a rice (grain) is favoured by co-exist- 
ing waters, so also time favours beings through cooperative 
activities. Dividedness (of time is) due to superimposition. 
Undividedness is what is Principal (essential, real). (29) 
If time is established as SINGLE, how can it have the form of 
sequence ? In order to answer this question he states : 

pratibandhdbhyanujnabhydm vrttir yd tasya sasvati / 
tayd vibhajyamano 'sau bhajate kramar upatam / /30// 

(Time) has an eternal course through suspension and 
permission. Being divided by this, it (i.e. time) obtains 
the form of sequence. 

When effective powers cease to function, the suspension of 
any activity (takes place). The opposite of this (is) permis- 
sion. Through these (i.e. permission and suspension), the 
eternal course of time is seen in (all) beings. In ever-changing 
beings, it is a regular (course) that something is destroyed and 
something is created. Thus, the sequence resting in activity 
is imposed on time. It does not actually exist there (i.e. in 
time). This is the meaning. The principal quality of activity 
is the sequence (which is) imposed on something 
else (i.e. on time). Priority and posteriority in prior and 
posterior beings is also not independent, but it is recognised 
as being superimposed. In the same manner, simultaneity, 
too, a quality opposed to sequence resting in activity, is attri- 
buted to time. (30) 
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He states that evenness (favourableness) and unevenness (un- 
favourableness) are also attributed to time : 

kartrbhedat tadarthesu prakarsapacayau gatah / 

samatvam vipamatvam va sa ekadi pratipadyate-\ /31// 

# 

The SINGLE entity (i.e. time), having obtained excel- 
lence and decline due to the diversity of agents in their 

• « 

(i.e. human beings 5 ) actions, becomes even (favourable) 
and uneven (unfavourable). 

Here (i.e. in this world), when the agents practise the cus- 
toms laid down in the “ veda 55 and “ smrti ”, then, lime, by meet- 
ing with excellence, though 1 SINGLE, is designated as “krta 
ij’uga)” etc. It means that due to the multitude of the agents 
of the good custom, (time is) not different (i.e. it is even, 
i.e. it is a favourable time). The good custom is to be culti- 
vated by the agents with that object. When the agents, being 
unrestrained, transgress the traditional custcm, then due to 
detracting from the custom, decline takes place ; hence this 
uneven time is called “ kali{yuga)” etc. Thus, time, though 
SINGLE, obtains division due to the diversity of agents. (31 ) 

He states another division attributed to time : 

kriyabhedad yathaikasmims lak}ddydkhyd pravartate / 
kriyabhedat tathaikasminn rtvadyakhyopajdyate //32// 

Just as with regard to a single (person), due to the diffe- 
rence of functions, different designations like carpenter 
etc. take place; in the same way, with regard to the 
SINGLE time, due to the difference of activities, (differ- 
ent) designations like season etc. arise. 

As in the case of a single agent, designations such as carpenter, 
blacksmith etc. take place, brought ?.bout by (his doing) a 
particular work like cutting (wood), changing the shape of 
iron etc.; likewise, in the case of SINGLE time, different 
designations such as spring etc. arise, due to the difference of 
activities characterised by the issue of peculiar flowers etc. 

i. Instead of ‘ kalah sa evaikah ’ (=the reading given in the Triv. ed.) 
The Benares ed. reads : ‘ kalah sama tvaikah’. Then the translation will be : 
‘time, though SINGLE, being even (i.e. being favourable) is designated...’ 
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(Here) due to the expression “et cetera” (adi ) , the designa- 
tions of black and white fortnights, the designation of day and 
night, the designation of evening and morning etc. are taken 
(meant) one after another, being superimposed by different 
activities. (32 ) 

He states that there is another distinction which is attributed 
to time : 

drambhas ca kriya caiva niftha cety abhidhiyats / 
dharmantaramm adhyasabhedat sadasadatmanali //33// 

Due to the difference of superimposition of alien activities 
with regard to a being, which possesses the states of both 
existence and non-existence, (the SINGLE time) is 
called beginning (time), functioning (time) and com- 
pletion (time). 

A thing is of a non-existing nature before its creation. After 
it is created, (it is of) existing nature. When it is taken as a 
thing possessing oneness by the faculty of mental perception, 
(then), due to the difference of alien activities, the time such 
as beginning etc. is referred to with distinction. It is like this : 
having aimed at a thing with the faculty of mental perception, 
procuring of favourable means (is called) beginning time; the 
functioning of procured favourable means is called functioning 
time; the completion of (the action) to be performed (is 
•called) completion time. Thus then, through the fabrication 
of a difference of functions at their proper time, the division of 
time such as beginning (time) etc. (is accomplished). (33) 

He states that this (i.e. the beginning time etc.) is equal every- 
where : 

ydvams ca dvyanukddinam tavan himavato \ py asau / 
na hy atma kasya cid bhettum pracetum vapi iakyate //34// 

As much as this (i.e. the beginning time etc.) is in the 
case of ‘a two-atom-combination etc. 5 ( dvyanukadi ), so 
much it is (in the case) of the Himalaya’s too. For, the 
soul of anything can neither be decreased nor increased. 

Because the wholes (at the moment of their coming into exis- 
tence as pure substances ) have no parts, the bginning time etc. 
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is equal to all (wholes). The component parts, however, are 
something different from it (i.e. the whole). Quantity is also 
an attribute (guna), which is different from the whole. There- 
fore, on account of its (i.e. quantity’s) difference, the nature of 
that (i.e. the whole) can neither be increased nor decreased. 
Hence, due to equality of (any) non-eternal substance, which 
is (as yet) a mere whole, the beginning time etc., with regard 
to (substances) of small quantities and of big quan tides, cannot 
differ on account of this (i.e. the whole). But (it differs) on 
account of alien activities (which are) different from the whole. 
This is the meaning. (34) 

This he states : 

anyais tu bhavair anye?arn pracayafi parikalpyate / 

Samir idam idam kfipram iti tena pratiyate / /35// 

The increase of things is accomplished by elements diffe- 
rent from them. Hence, it appears that, this (is) slow, 
(and) this (is) quick. 

With regard to the wholes of small and big quantities (respec- 
tively) : the increase (of the latter) is accomplished i.e. attri- 
buted (to them) by other (elements) i.e. many component 
parts different from them; and decrease (of the former) by a 
few component parts different from them. Thus, the whole, 
which has many component parts, is created slowly; but (the 
whole), which has a but few component parts, is created quickly. 
So, there (i.e. in between big and small wholes), the begin- 
ning time etc. is apprehended as being different. Because the 
difference (between the whole and its component parts) has 
disappeared in the aggregate (totality), the whole is desig- 
nated by the attributes of the component parts. Actually, 
(the beginning) time (etc.) do not differ with regard to the 
wholes. , (35 ) 

Because : 

asatas ca kramo nasti sa hi bhettum na sakyate / 
salo ’ pi catmatattvam yat tat tathaivavatisthate //36// 

(There) is no sequence of a non-existing (being); for 
it cannot be differentiated. That which is the true nature 
of an existing (being) remains as it is, too. 



65 


Before its creation, a being is non-existent. Because it does 
not have its own nature, there is no division through prior and 
posterior relation, and (therefore, there is) no sequence. Even 
(in the case of a being), which exists after it is created, there 
is no sequence; because, its own nature remains in the same 
manner, insofar as it cannot be differentiated. Having thus 
intelligently investigated (the matter), it can be conclusively 
said that there is no (i.e. can be no) reference to sequence (in 
the case) of both existing and non-existing beings. For sequ- 
ence depends upon difference. And with regard to a thing, 
which is in the stage of being produced, and (which is), in 
reality, in the stages of both existing and non-existing; this 
difference is not possible at any of the two stages. Therefore, 
attributing of priority and posteriority (is done) by holding 
(considering) together (the two stages). Thus, because even 
the first sequence is an artificial one, every (sequence) is of 
that kind (i.e. artificial) and not principal (i.e. not real). (36) 

He states that not only appellations such as season etc., whose 
causes are the differences of activity, are applied to the SINGLE 
time, but the designations “past” etc. also : 

kriyopadhti ca san bhutabhavisyadvartamanatah / 
ekadaAabhir akarair vibhaktdh pratipadyate //37// 

(Time), having activity as its superimposition, becomes 
past, future and present, (which are) divided by eleven 
forms. 

When the activities are created and lateron destroyed, then 
(time), having these activities as its superimposition, is desig- 
nated as past time. But, when activities have their means near- 
by and when their emergence is expected, then, time, having 
these (activities) as its superimposition, becomes future. But 
(time), having begun and not completed activity as its super- 
imposition, (is) called present. These divisions of time such 
as the past etc. become again eleven in number, on account of 
their (respective) subdivisions. (37) 

He states how (they become eleven in number) : 

bhutah pancavidhas tatra bhavifaymS ca caturvidhafi / 
vartama.no dvidhakhydta ity ekadasa kalpand.fi //38 / 
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Amongst these, past (time) is of five kinds; future (time) 
is of four kinds; present (time) is of two kinds; thus 
(altogether) there are eleven fabrications (mental crea- 
tions ) . 

The past general, being set apart from special kinds (of past), 
is counted as being one division of past (time, Panini 3.2.110). 
Thus it has been said : “Just as the special one (is set apart 
from other special ones), so also the general one (is set apart 
from special ones)” ( samanyam api yatha vifesas tadvat, M. Bh. 
on 2.2.24, Kielhorn’s edition Vol. I. P. 422:5). “Applicable 
to the current day” ( adyatana ) is the second division of past 
(time, Panini 3.2.102). “Not applicable to the current day” 
[anadyatana ) is the third (division of past time, Panini 3.2. 111). 
Because the fusion of “applicable to the current day” and “not 
applicable to the current day” is different from either of the 
two, it (is the) fourth (division of past time). 1 The “unwit- 
nessed past” ( parokfa ), unperceivcd by the narrator (Panini 
3.2.1 15), is a kind, of “not applicable to the current day” (and) 
not a division of past, hence it is not counted separately. But, 
when (though it is) a future, it undergoes the operations of 
the past tense through extended application (Panini 3.3.132, 
it is the) fifth division of past. (Because here) the past idea 
is attributed to future, (this past is) secondary. “The future 
-general” (Panini 3.3.13); (“Future) applicable to the 
current day” (Panini 3.3.164); “Future) not applicable to 
the current day” (Panini 3.3.15); and “the fusion of 
(future) applicable to the current day and (future) not appli- 
cable to the current day” (example of this division may be 
“adya svo va gamifyami) are four divisions of future (time). But 
that (future), which obtains the operations of “the future 
general” due to the negation of the grammatical operations 
(--that would take place) in the case of the future not appli- 
cable to the current day .(Panini 3.3.135), is referred to in 
Grammar as “the future general” only. The principal (real) 
present (is) one (division of present time). But the secondary 
(present is) that (when) in (nearby) future and past, the state 

i. Example of this division is “adya ca hyas cabhuksmahi” . In this case 
too the “/an” (affix) is employed as in the case of “the past general” 
“(adya ca hyas . cabhuksmahiti vyamisre Iv.neva yatha syat, M. Bh. on 3.2.111, / 
Kielhorn’s edition Vol. II. P. 118:24). 
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of present (time) is extended according to Panini’s rule “ varta - 
manasamipye vartamanavad va” (3.3.131). This (is) the second 
(division of present time). Thus (all) these divisions of time 
are fabricated for the clear division of the grammatical opera- 
tions. In reality, it (i.e. time) is not of so great a number. In 
this way, there are distinctions of activities on account of there 
being (these eleven) subdivisions. On account of the distinc- 
tion of the activities, there has been taught a division of past 
time etc. 1 (38) 

How can a past activity, (as if) existing, 2 bestow on time the 
designation ‘past’ ? Having raised this doubt, he states : 

kale nidhaya svain riipam prajnaya yan nigrhyate / 
bhavas tato nivartante tatra samkrantasaktayah / /39// 

Beings, having placed their own state on time, which 
(i.e. the state) is received by the intellect, depart from 
it (i.e. time), (having thus) transferred (their) powers 
there (i.e. to time). 

When the beings are decayed by activity, they are called past, 
i.e. they have lost their form. 3 That being so, the form itself 
of those beings, which is received by the intellect in their exist- 
ing stage, (the beings) having placed it (i.e. the form) on per- 
manent time, which is their support, pass away. From whence, 
after having been experienced once, (they) arise in the 
stage of such as are remembered. Thus, having transferred 
(their) powers to the past time, (beings) follow the reference 
based on remembrance. 4 This is the purport: The essence of 
time is well-known through the fact that it has beings (through 

i. Here some words are missing in the Triv. ed. They have been 
restored and translated as above on the basis of Benares ed. which reads : 
“ evam anantarabhedatvat kriyabhedah / kriyabheddd bhutadibheda uktah /” 

The Benares ed. reads : (‘though) non-existing’ {avidyamdna) • 

3. Here some words are missing. They have been restored and trans- 
lated as above on the basis of the Benares ed. which reads : “ kriyaya nivartitdh 
padarthd atita iti bhanyante , atitasvar upah /” 

4. The Benares ed. reads : £ uyavaharam sviartarr? (the reference based 
on remembrance). The Triv. ed. reads: ‘ vyavaharam svattam' (the refer- 
ence acquired by itself) which seems to be wrong with reference to the 
context. Therefore it has been corrected on the basis of the Benares ed. and 
translated as above. 
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their activity) as its superimposition, whose stages are remem- 
bered after they have been experienced (once); these beings 
fabricate the designation ‘past’ with regard to it (i.e. time), they 
themselves (through their activity) being superimposed (on 
time). Thus, usages such as ‘A pot existed’ etc. are possible. 
Therefore, this (usage) itself is an evidence which makes 

known the existence of time. In case of (this) thing’s (i.e. 

% 

time’s) non-existence, no such usage (would be) possible. (39) 

(Their ) form being transferred to time, usages such as ‘it existed’ 

etc. (are possible). But, how is, through this, the designation 

‘future’ too, established in time, (possible) ? Upon this he 
states : 

bhavinam caivayad rupam tasya ca pratibimbakam / 
sunirmrfta ivadarse kala evopapadyate //40// 

Reflection of the form of (beings) that are yet to come, 
is possible in time only; just like (a reflection of any- 
thing is possible) in a well cleaned miror (only). 

(There are two forms i.e. two representatives of the same 
genus). One is the external form (the form existing in the out- 
side world) of things whose production is expected in the pre- 
sence of capable means; and the other is the reflection of this 
external form i.e. generic form, which is ascertained in the 
intellect. And due to the determination of the identity of 
these two (forms), one visible and the other imaginable, en- 
trance into permanent time takes place, i.e. there is transference 
of (their) powers to it (i.e. time). Thus, due to the attribu- 
tion of that (i.e. form, to time), having determined futurity 
in time, it (i.e. futurity) is referred to with regard to external 
beings, as having that (reflected form) for its superimposition. 
(This is) just as the determination of a fixed form is done after 
the reflection of a form has been ascertained in a clear mirror. 
This is the meaning. The things shine (become perceptible) 
being in the web of time etc. only. In this lies the similarity 
(of time) with a mirror. 

He states, thus there is an everlasting change of beings due 
to the transference of (their) form to time : 

trnaparnalatadini yatha sroto ’ nukarsati / 
pravartayati kalo ’ pi matra matravatam tatha //41 // 
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Just as a stream drags along grass, leaves, creepers etc., 
so time, too, lets the properties of those possessed of 
properties (beings) move forward. 

Just as the flow of a river drives forward certain things such as 
grass etc. i.e. drives (them) away from their position, and 
again taking away certain (other) things, puts them in the 
place of those (first ones); in the same way, ever-active time, 
taking away beings again, releases (them, makes them flow) 
and causes changes in the qualities of the released (ones). (41 ) 

He confirms the same (idea) through another simile : 

aviSyevanusamdhalte yatha gatimatam gatiJi / 
vayus tathaiva kalatma vidhatte kramarUpatam / / 4-2 / / 

Just as air, having entered (into their bodies) somehow, 
accomplishes the motions of those possessing motions 
(i.e. creatures); in the same way, time also accomplishes 
the (beings 5 ) consisting of sequence- ( = bestows on beings 
the form of sequence). 

Just as the air called the vital air, dwelling in the joints of the 
inner parts of corporeal beings, accomplishes the actions of 
going, coming, etc., likewise, the essence of time, too, having 
entered into the self of beings, accomplishes through suspension 
and permission, the submersion and emersion (respectively, of 
beings) characterised by priority and posteriority. 1 (42) 

He states that the following results (are based on time) : 

ayanapravibhagaS ca gatis cajyoii$am dhruva / 
nivrttiprabhavas caiva bhutanam tannibandhanah // 43// 

The divisions of “the sun’s progress to the north and to 
the south” ( ay ana ) , the fixed movement of the heavenly 
bodies, and the destruction and creation of the elements 
are dependent on this (i.e. time). 

i. Here the Benares ed. reads : ‘...causes through suspension and 
permission, submersion and emersion (respectively, of beings) and thereby 
accomplishes sequence characterised by priority and posteriority’ (_ pratibandhd - 
bhyanujndbhydm nimajjanonmajjane kurvan kramam paurvaparyalaksanom proka- 
Ipayati ). 
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The divisions of “the sun’s progress to the south” ( daksinayana ), 
and “the sun’s progress to the north” (uttar ay ana) depend on 
the limits effected by time. The restricted movement of the 
constellations consisting of rise etc. follows time. At the time 
of the creation and dissolution (of the universe), creation and 
destruction of the elements, characterised by manifestation 
and disappearance, depend on time. Thus, all-beneficial time 
is called the soul of the universe. • (43 ) 

He states that the heavenly bodies, which are otherwise called 
(by the name) “constellation” (naksatra), are forms of time- 
division. (There is) no other real state (of them) : 

matranam parinama ye kalavr tty army ciyinah / 
naksatrdkhya prthak tesu cihnamatram tu tarakah. / /44/ / 

The changes of “the subtle elements” (matra) , which 
follow the course of time, are called separately “con- 
stellations” (naksatra). Stars ( taraka) are mere signs 
with regard to them. 

The changes of the (subtle) elements, (occasioned) by 
their connection with a peculiar time, having been divided 
severally get the name of “constellations” ( naksatra ) such as 
“ krttika ” etc. 1 For (it is) thus : a being which has arisen at 
the time of conjunction of “ pusya ” etc. (asterisms) with the 
moon, gets the designation of that particular constellation. 
For instance, a boy (born under the constellation, tisya or 
punarvasu ) is called c: Tisya ” or “Punarvasu" . Precisely for this 
reason is explained the disappearance (Panini 4.3.34) of the 
suffix (taught in Panini 4.3.33 under the heading of Panini 
4.3.24) in these cases (i.e. the names “ Tisya ” and “! Punar - 
vasu"). For the denotation of things on the part of words is 
derived as depending on their (i. e. things’ ) own nature. 2 
Therefore, a thing, which is created at a particular time, is to 
be designated as Tisya" etc. Consequently, in reality, the 
transformation of the subtle elements itself is time, having the 
constellations as its superimposition. Due to the mention of 
the word “separately” (prthak), time’s constellation-derived 

1. The word “ krttikadi ” is missing in the Triv. ed. It has been re- 
constructed and translated as above on the basis of the Benares ed. 

2. The syllable ‘‘te" after “awaMjci’a’ and the words ‘‘svabhdvikatji hy ” 
are missing in the Triv. ed. They have been reconstructed and translated as 
above on the basis of the Benares ed. 
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names such as “ krttika ”, “ rohini ” etc. (are possible). For such 
application of time 1 with regard to beings is a superimposi- 
tion through a created activity. But heavenly bodies are indi- 
cators of just that (time-division). However, they do not 
really (by themselves) form a constellation. Because that is 
accomplished through (their) conjunction with the moon. (44) 

He states that just as a particular restricted time is made known 
through signs in the form of heavenly bodies which arc effects, 
so also by other (signs) too : 

rutair mrgasakuntdndm sthavaranam ca vrttibhih / 
chayadiparinamais ca rtudhama nirupyate Hi-5 1 1 

By the cries of beasts and birds, by the courses of action 
on the part of immovable objects, and by the changes of 
shadow etc., the season-dweller (i.e. time) is ascertained. 

The dwelling i.e. the place of which (are) the seasons; because 
(time) appears (becomes distinct) through them. The inde- 
pendent power of “ brahman ” (the self-existent spirit), called 
time, appears divided through divisions such as spring etc. 
And, as the difference of fixed seasons is determined by means 
of the cry of the male cuckoo ( pumskokila ) etc., through the 
issue of ever-new buds, through the difference of shadow and 
heat etc., which are to be observed on account of the particu- 
lar passage of the sun etc., and through particular creepers 
and flowers. For instance : 

“Spring is clearly observed, because it is full of six-footed 
ones (i.e. bees) who are intoxicated by the smell of sweet- 
scented flowers; the woods are filled by the cry of the male 
cuckoo ; there blows (everywhere) sweetly jingling and 
pleasant wind; the lovers cling to the embraces of their (just) 
awakened beloved.” 

“Summer with its heat is clearly observed (through 
the following characteristics) : It is pleasant on account of the 
sweet smell of jasmine flowers; there is disturbance (every- 
where, because of the elephants who arc scorched in the heat. 2 

1. The Benares ed. reads “For, this time-division” (sa hi kdlabhdgali) . 

2. The word “9 ajakampitaj}” is missing in the Triv. ed. It has been 
restored and translated as above on the basis of the Benares ed. 



72 


Many creepers and flowers are slightly withered by the shaking 

wind; in hiding places (there is) a mixed crowd of creatures 

whose mouths are dried-up and who suffer from thirst; the 
sand is scorched.” 

“The rainy season is clearly observed in due order 
here (i.e. among the seasons, through the following signs) : 
the sun-heat is decreased and the sky is covered by clouds; 
portions of the ground are flooded by water and here and 
there are uneven ways, through wanderings (or, difficult for the 
wanderings, of creatures); the quarters are filled by the cries 
of peacocks; groups of couples stay in creeperhouses ; men 
absent from their home and longing (for their wives) are 
made to tremble”. 

“The autumn can be clearly observed: through the 
cries of swans (geese); through the masses of lotus-flowers 
which shine just like fluid lac; through the clearness of the 
quarters (of the sky) and completely white clouds which are 
spots on the sky; through the fields of paddy which look 
beautiful due to the ripening; through the graceful movements 
of the deer; through twinkling stars on the cloudless sky”. 

“The season called winter (from the middle of November 
to the middle of January) can be clearly observed (amongst 
these, i.e. seasons) : from the spotless winter-flowers which 
shine in every quarter; from the animals whose limbs are 
weak due to stiffness; from crows remaining in the woods; 
from the long nights which are most welcome to the lovers 
and from the frost”. 

“The later, cool or dewy, season (from about the midle of 
January to the middle of March) is clearly observed (through 
the following signs): the way (in the mountains) is blocked by 
the fall of snow; the leaves have fallen and multitudes of birds 
suffer from cold and (begin to) shiver; the surface of the earth is 
encompassed by the veils of mist ; in this season, there blows 
always a cold wind which wanders through blossomed jasmine 
flowers and which is capable of breaking heavy snow; (a time) 
when swollen trees are seen everywhere. (45 ) 

Now he states the application which time has for beings, even 
in “the doctrine of non-duality” (< advaitavada ) : 

nirbhasopagamo yo 'yam kramavan iva drsyate / 

akramasyapi visvasya tat kalasya vice? tit am / /46/ / 



73 


It is the effect of time that the apparition of the universe, 
(which universe is), in reality sequenceless, is perceived 
as if possessing sequence. 

As explained (lit. shown) in the Sambandhasamuddesa (3.3.81), 
the universe, (which is) the illusory form of “ brahman” (the self- 
existent spirit), is devoid of sequence. (The fact) that this 
universe appears as having sequence, is due to the ability of the 
suspension and permission effected by time-power. For, the 
power of “ brahman ” (which is called) time, (and) which in 
reality is an illusion, bears fruit in individual souls, because it is 
the cause for the appearance (of beings) with ( = as if having) 
sequence. This has been already decided in the Brahmakanda 
(VP 1.3). This appearance with (—as if having) sequence 
(is) indeed the first operation of time here (i.e. in the uni- 
verse). (46) 

He states that the division of time too, which comes imme- 
diately after (this first operation) is superimposed : 

durantikavyavasthanam adhvadhikaranam yatha / 
ciraksipravyavasthanam kaladhikaranam tcitha / / 47 / / 

Just as the decision of far and near has space as its sup- 
port ( = is based on space, by superimposition ), so also, 
the decision of quick and slow has time as its support 
(—is based on time, by superimposition). 

Due to the difference of the manner of going, the decision with 
respect to “way” such as “this way is far” (and) “this way 
is near” (is made). But there is no difference of way. For, 
the way which is far for slow-goers, this same way is near for 
people moving quickly. Likewise, in time, the static, the 
decision that (it is) slow, (is) due to the superimposition of 
increased continuity of activities (and the decision) that (it is) 
quick (is) due to the superimposition of decreased continuity 
of activities. (47 ) 

Now, though the division of time such as past etc., which has 
activity as its superimposition, has formerly been taught, (it is) 
again established here (in order) to teach something special : 
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tasyabhinnasya kalasya vyavahdre kriyakrtah 
bheda iva traycih siddha yarhl loko nativartatr. // 48// 

The three apparent divisions (i.e. future, present and 
past) of this undivided time, which are effected by activity 
in common practice, are established, which the world 
does not transgress. 

Because (it is) not possible to deal with undivided time in the 
world, the three apparent divisions of this (i.e. time) named 
as past, future (and) present (are) generally known having 
activity as their superimposition. In reality, it (i.e. time) is 
SINGLE. (Time is called ) past when the activity is finished; 
when the activity is expected (it is called) future; when it 
(i.e. activity) is present in the form of a flow of moments, it is 
called present. This (three-fold division of time), indeed, (is) 
the principal one. (48 ) 

Why is its (i.e. time’s) division (in reality) not there (- How 
can then time be undivided ) ? Having raised this doubt, he 
states : 

• m 

ekasya saktayas tisrah kalasya samavasthitah / 
yatsambandhena bhatidnam darsanadarsane satdm / /49 / / 

(There are) three powers of the SINGLE (i.e. undivided) 
time which remain firm. By contact with them, visibility 
and invisibility of existing beings (take place). 

(When there is) a difference of effect, a difference of cause (is 
inferred); because, due only to the difference of power, the 
difference of effect is possible. There is no real difference in 
the cause of the world (which is) called time. For so, by con- 
tact with “present power” ( vartamanaSakti ), manifestation i.e. 
creation of beings existing (in the subtle form) only (takes 
place). By contact with “past and future powers of time” 
(atitanagatakalasakti), the disappearance of existing beings 
only (is called) invisibility i.e. non-manifestation (and) des- 
truction (which are synonyms for) “non-existence of anything 
which may yet be” (pragabhava ) and “non-existence due to 
destruction” ( pradhvamsabhdva ). Thus, due to the difference 
of powers (of time), the difference of effect occurs. Hence, 
the fabrication of (real) time-division is unfounded. (49) 
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He distinguishes between visibility and invisibility only through 
the division of powers : 

dvabhyam sa kila saktibhyam bhavanam varanatmakah / 
saktis tu vartamandkhya bhdvarupaprakatini //50// 

This (i.e. time), through two powers (i.e. past and 
future), indeed (is) of covering nature with regard to 
beings. But, the power called “present” ( vartamdnakhya ) 

makes the form of beings appear. 

« • 

Time effects covering i.e. the concealment of existing beings 
through past-and future-powers. Through present-power, the 
appearance of the form of beings (is) visibility. (50) 

Why does (the remanifestation of beings) covered by “past- 
power” not (take place) in the same way as the remanifesta- 
tion of (beings) covered by “future-power” is effected by 
“present-power” ? Having raised this doubt, he states : 

anagala janmasakleh saktir apralibandhika / 
atitakhya tu yd saktis taya janma virudhyate //5 1 // 

Future-power does not obstruct present power. But by 
the power which is called “past”, creation is impeded 
(i.e. present-power is obstructed). 

“Future-power” does not obstruct “present-power” which is 
associated with creation i.e. the “future-power” does not put 
any obstruction on (the process of) creation. For in its own 
(i.e. future) time, that (i.e. present-power) is obstructed by 
it (i.e. future-power). But, when (there is) the presence 
of capable causes, ‘‘ future-power” bestows favour for the rise 
of “present-power”. For, that (i.e. a being ) alone is called 
future (lit. not yet come ) which after a while obtains the state 
of present time. But the power of creation, called “present 
(-power)”, is indeed obstructed by “past-power”. For 
there is no rebirth of a dead one. Thus, a material object, 
which has fallen in the past-course (i.e. in past time), does 
not appear (again). (51 ) 

Well, but powers, resting on (a being) possessing powers, 
remain always just like (this being) possessing powers (i.e. 
remain as long as the being possessing powers remains). Thus 
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(beings are) always in contact with them (i.e. the powers). 
(Therefore), visibility and invisibility (which are) states oppo- 
site (to each other), might occur simultaneously with regard 
to beings ? Having raised this doubt, he states : 

tamahprakatavat tv ete trayo 5 dhvano vyavasthitap / 
akramds tesu bhavanam kramap samupalabhyate // 52// 

These three courses (i.e. the past, future and present) 
(are) indeed established as devoid of sequence, just like 
darkness and light. (But) the sequence results in them 
with regard to beings. 

The three time-divisions, called past, future and present, are 
courses just like roads. Just as travellers perform a continuous 
series of coming, going', etc. on roads; likewise beings, experi- 
encing transformation in these (three courses of past, future 
and present), perform a continuous series of going and coming 
(i.e. disappearance and appearance respectively). (A being) 
which exists in the future course, the same one having fallen 
in the present course, falls again in the past course. Thus, the 
material objects are admitted as having three courses by 
the “followers of the doctrine of evolution” ( parinamavadin ). It 
has been stated in the Patanjala (Togasutra 3.13): “The ex- 
ternal aspects possess three courses” ( dharmas tryadhvanah). 
Though these three peculiar powers remain in time devoid 
of sequence, because of their similarity to darkness (past and 
future-powers) and light (present-power), they effect a 
regular course among beings which are to be effected, (and) 
arrange a prior-posterior relation (among them), fabricating 
the existing and non-existing states, through visibility and 
invisibility. Just like the three ingredients, having the charac- 
ters of serenity (sattva), activity {rajas) and inertia ( tamas ), 
though existing simultaneously due to their eternity, acquire 
the subordinate and principal relation and effect beings through 
their peculiar evolution, in a proper manner in the splendour 
of their own course of action, so also, these (three) time-divi- 
sions, by the magnificence of their own power, (become) capa- 
ble of effecting sequence in external aspects (lit. in the diffe- 
x-ence of beings). This is the meaning. (52) 

He distinguishes between the natures of darkness and light only : 
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dvau tu tatra tamorupdv ekasyalokavat sthitih 
atitam api kesam cit punar viparivartate //53// 

Then, there (i.e. among the three powers ) , two (i.e. past 
and future-powers) are similar to darkness; the state 
of the one (i.e. present-power) is just like (that of) light. 
(According to the opinion ) of some, the past too returns 
again. 

Past and future, being the causes for the enclosing of beings, 
are courses possessing the nature of inertia. For, enclosing 
is the nature of inertia. It has been said: “Inertia is indeed 
heavy and enclosing” (guru varanakam eva tamah, Samkhyakd- 
rika, 13 , pada 3.). The present course is equal to illumination 
(and therefore) it is similar to serenity ( sattva ). (It has been 
said) : “Serenity is desired to be light in weight and illumi- 
nating” ( sattvam laghu prakasakam istam, Sdmkhyakdrikd, 13, 
pada 1.). But, activity (rajas) is function in general. It is a 
peculiarity of time and it is connected with everything. “Rajas”, 
being the inciter through suspension and permission, conform- 
able to function, is indeed the soul of time. The transforma- 
tions of the three ingredients (i. e. saliva, rajas and tamas ) . . . - 1 
can be related to time, though it is in the state of power. The 
three ingredients (i.e. sattva, rajas and tampas, exist) in the 
individual soul through knowledge, activity and inability 
respectively. It has been said before (i.e. in karika 51 of this 
same SamuddeSa ) that the power of time i.e. the past-power of 
time is obstructive to the power of creation (i.e. the present- 
power of time). But some opine that (beings), remaining 
in the past-course too, rise again in another time, in the rota- 
tions of the world. For, beings which remain in the interior 
of the “Primordial” (pradhana), show their own self at a proper 
time made and perfected and disappear again there (i.e. in 
the Primordial) alone (at the time of) the dissolution of the 
universe. This is the approach of the Samkhyas who are intent 

i. There a few letters are missing in the word c, tatpa...rvadarsane 'pi” 
and therefore the entire word has been left untranslated. As it refers to 
some doctrine, the meaning of the sentence does not greatly differ. Probably 
he refers to the doctrine of ‘non-duality’. Here Benares ed. reads: ‘ brahma - 
darsane 'pi' (in the doctrine that brahman (is ultimate reality). 
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upon ‘the live reasons’ ( pancadhikarana ). 1 Thus, according to 
this philosophy, the possession of the three courses (i.e. past, 
future and present) with regard to beings is certainly consis- 
tent, because, all (beings) pass through the three courses (i.e. 
past, future and present). In the world, which is functioning 
in a continued series, there are no beings present which have 
already expired. Although the. world revolves, it is not the 
same that returns but something similar to it. Thus (it has 
been ) previously said that the past-power obstructs the present- 
power ( karika 51 above). But here, according to (the doc- 
trine ) : 

‘There is no non-existence of an existing (being)’ ( nabhcivo 
vidyate satah, Bhagavadgita 2.16b), it is said that the same 
thing, which has disappeared, returns again. In this way, 
somehow, having admitted the difference between external 
aspects and the bearer of the external aspects, it has been said 
that according to this philosophy, the external aspects possess 
the three courses (i.e. past, future and present). (53) 

Now he states the opinion of the Mahabhasya 2 . Maintaining 
that there is, really, no difference between the external aspects 
and the bearer of the external aspects, the three designations 
(i. e. past, future and present) are existing simultaneously 
with regard to the bearer of the external aspects through 
(the states of) the external aspects: 

yugapad vartamanatvam taddhcirma pratipadyate / 
kesdni cid vartamdnatvac caiti tadvad atitatam // 54 // 

1. The Samkhyas give the following five reasons to prove their theory 
that a being exists in the subtle form before its manifestation : (j) A non- 
existing being cannot be created ; (2) A particular material cause is needed 
to cieate a particular effect; (3) From everything, everything cannot be 
produced ; (4) A capable man makes a thing which can be made; (5) An 
effect is just as its cause. 

( asadakararad upadanagrahamt sarvasambhavdbhdvdl / 
saktasya takyakaranat karanabhavac ca sat karyam // 

Sdmkhyakdrikd 9). 

2. The Benares ed. reads : “matdntaram aha” (He states another 
opinion). This view has been found in the Vydsabhasya on the Yogasiitra 3.13, 
(The Toga System of Patanjali transl. by James Haughton Woods, Cambridge 
1 14 : p. 213, line 26ff.) 
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Because some (external aspects) are present (while others 
disappear), the bearer of the external aspects achieves the 
state of present time as well as the state of past time, 
simultaneously. 

The external aspects are represented by the states of 
past, present and future. He, to whom they belong is ‘the 
possessor of these’ i. e. the bearer of external aspects. And he 
achieves the state of present time i. e. the condition of present 
time (and that of past time and future time) simultaneously 
i. e. at once. Due to the presence of the external aspects as 
well as due to the presence of the bearer of the external as- 
pects) this bearer of the external aspects who is not different 1 
from it (i. e. the external aspect) achieves right away the state 
of past time, too, like that i. e. like the state of present time, 
(which means that) he meets the state of past time also, simul- 
taneously. Due to the extinction of an external aspect (we 
must assume that) the bearer of the external aspects is not 
different 2 from it (i. e. the external aspect; this is the meaning. 

3 In this way, due to the futurity of an external aspect, 

(the bearer of the external aspects) achieves the state of future 
time, too. This being so, the bearer of the external aspects is 
permanent (and) consequently, though he really always remains, 
is referred to as possessing the three states simultaneously, on 
account of the three-foldness of the external aspects. It has 
been established elsewhere that just as the form (is not different 
from its object), in the same way, the external aspects are not 
different (from the bearer of the external aspects). 4 (54) 

Pray, as the past and present times are incompatible, how 
can they co-exist ? Having raised this doubt, he states : 

hetiipakdrdd dksipto vartnmdnatvam dgatahf 
kanlahtt upakarah sa punar nopaiti darsanam //55 // 

(A being), -effected by the favour of (its) causes, achieves 
the state of present time, (when) the favour of the causes 
has subsided, it (i. e. a being) does not obtain visibility 

i .2. At both the places the Triv. ed. reads “ tadvyatirikta ” (different 

from it), which is not relevant. Therefore, it has been corrected 
on the basis of the Benares ed. and translated as above. 

3. Here some words are missing which are not reconstructable. 

4. VP 3.2. 6 and the commentary on it. 
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again (i. e. it loses the state of present time and achieves 

the state of past time.) 

When the causes, closely united with (each other), begin 
(their) favour for the effect, then a being, being created from 
the strength of them (i. e. the causes), descending into the path 
of visibility and fulfilling purposeful actions, is designated as 
present. But, when the favouring operation (of the courses is) 
stopped, (then a being, having) completed (the function) to 
be performed (by it), and falling into invisibility, (is called) 
past. But, when the causes (are) not closely united (with each 
other) for (bestowing) a favour, then (it is called) future 
(lit. not yet come). Therefore, a difference of designations 
(used with reference to) one single being is not contradictory, 
because (the difference of designations) is fabricated through 
alien superimpositions, the designation depending upon the 
existence or non-existence of a purposeful action. Pray, because 
that (being) alone, which (is) the performer of a purposeful 
action, (is called) existing, how can (a being remaining in 
the past course ) be called existing, as it (i. e. the purposeful 
action) is absent in the past course ? (Here) we do not regard 
(consider) the existence of a thing on account of a purposeful 
action (it performs), but (we take the existence) of material 
objects, remaining in their own (pure) nature and devoted to 
their mere nature 1 . And this existence (of material objects) 
possesses three ingredients (i. e. sattva , rajas and tamas ). 
(There is) no destruction of the Eternal One (i. e. the general 
reality), because its favour (is) everywhere and eternal, and 
because (it has been) established (so) by Vitapancaka (the name 
of a philosopher). It has been stated (by Vitapancaka : “That 
(i. e. the manifested) collection of the three worlds separates 
itself from the manifestation alone (i. e. disappears), but not 
from its existence (i. e. the general reality).” (55) 

He states that some (scholars, who) like a brief statement, 
having viewed the invisibility of a being in the past and future 
courses (of time) as equal, admit only two courses of time (which 
are) synonyms for suspension and permission: 

i . Here a few syllables are missing in the text which have been recons- 
tructed and translated as above. 
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dve eva kalasya vibhoh kesam cic chaktivartmani j 
karoti yabhyam bhavanam unmUananimilane //56// . 

(According to the view) of some (scholars, there are) 
only two power-courses of all pervading time, whereby 
(time) effects the creation and destruction (lit. the 
opening and closing) of beings. 


Invisibility of a being in the future and past courses 
(lit. non-existence of anything before its production and non- 
existence of anything after its destruction) is not different. Thus 
(there is) only one power (both in the past and future courses) 
characterised by ‘suspension’ belonging to time representing 
the lord over all (beings) and the cause of it (i. e. invisibility). 
The second (power) of time, the lord over all (beings), is 
characterised by ‘permission’ effecting the manifestation of 
beings. In this way, the essence of time has been expounded.(56) 

f 

Here some differ in opinion (stating) that, because (it is) 
impossible to refer to time (which is) undivided, activity etc. 
alone, which is fabricated to superimpose differences upon 
it (i. e. time, may be accepted) as the cause for such references. 
What is to be done with the invisible and inapplicable nature 
of time ? l * * * And if there is difficulty for (practical) dealing 

i. This is the view of the Nirisvarasdmkhya (i e. the Samkhya System of 
philosophy propounded by Kapila). Vacaspatimisra, commenting on the 
Sdmkhyakarikd 33, writes as follows : 

“According to the Vaisesikas time is SINGLE (i e. undivided, and 

therefore, it) cannot cause references such as “future” etc. Therefore, 

this (i. e. time, according to them) obtains the division of “future” 
etc., through the differences of superimpositions (of activities). The 
Samkhya philosophers say, these superimpositions (on which the Vaisesi- 
kas depend for the division to time) alone may be the (direct) reasons 
for the reference of “future” etc.; away with useless time! Therefore, 
another element in the shape of time is not admitted (by the Samkhya 
philosophers).” (kdlas ca vaisefikabhimata eko ndnagatadivyavaharabhedam 
vartayitum arhati jtasmad ayarjiyair upadhibhedair andgatadibhedarji pratipady ate 
santu fa evopadhayo * — 5 nagatddivyavahdrahetavah krtam atrdntargaduna kaleneti 
sarpkhydcarydhl i asm an na kdlarupatattvdntarabhyupagama iti /). 

(“Vacaspatimisra* s Tattvakaumudi* * von Srinivasa Ayya Srinivasan, Ham- 
burg 1967 : p. 140 line, i7ff.) 
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without time as fabricated above, the nature of time may be 

as follows. Thus he states according to their doctrine (Yoga 
System) 1 : 

kalabhih prthagarthabhiJi pravibhaktam svabhavatah / 
he cid buddhyanusamhar ala/c fan am tarn pracaksate // 57// 

Some (philosophers) teach (that) it (i. e. time) is 
spontaneously divided by (i. e. into) parts possessing 
separate purposes, and (that) it is characterised 
through a collection (of these parts, performed) 
by the intellect. 


i . This is the view of the Setva rasa mkhya (i e. the Yoga System of philo- 
sophy propounded by Patanjali). The Yogabhatya on the Yogas iitra 3. 52 
runs as follows :.“Just as the atom is the minimal limit of matter, so the 
moment is the minimal limit of time; Or, the time taken by an atom 
in motion in order to leave one point and reach the next point is a moment. 
But the continuous flow of these (moments) is a sequence. Moments and 
the sequences of these (moments) cannot be combined into a (perceptu- 
ally) real ( vastu ) . Hours-of-eight-and-forty-minutes,-days-of-thirty-such- 
hours and so on are combinations by a mental process ( buddhi ). Thus time 
being of this nature, does not correspond to anything (perceptually) real, but 
is a structure by a mental process and follows as a result of perceptions or of 
words. (Thus) to the ordinary thinking of the emergent mind it might, 
appear as if it were (perceptually) real. But the moment does come within 
the (real) objects and rests upon the sequence. Furthermore the sequence 
has its essence in an uninterrrupted succession of moments. This (sequence) 
is called time by experts in time. So the yogins use the term. For two 
moments cannot occur simultaneously. Because it is impossible that there 
be a sequence between two things that occur simultaneously. When a later 
moment succeeds an earlier without interruption, there is a sequence. Thus 
in the present there is a single moment and there arc no earlier or later 
moments. Therefore there is no combination of them. But those moments 
which are past and future are to be explained as inherent in the mutations. 
Accordingly the whole world passes through a mutation in any single moment. 
So all those external aspects of the world are relative to this present moment. 
By constraint upon moments and their sequence both are directly perceived. 
And as a result of this, the (intuitive) knowledge proceeding from discrimi- 
nation comes about.” 

(“The Yoga-System of Patanjali , embracing the mnemonic rules, called Yoga- 
Siitras of Patanjali and the Comment , called Yoga Bhashya y attributed to Veda- 
Vyasa, and the Explanation, called Tattua-Vaisaradi, of Vachaspati Misra”, 
translated by James Haughton Woods, published under Harvard Oriental 
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Different accumulations (of parts), characterised by 
activities and being collected by the intellect, (i. e.) being 
arranged (by the intellect) become causes for designations 
such as ‘ slow’ and ‘quick’ etc. and, in the same way, of 
the designation ‘day’ ‘night’ etc. (as well). And thus, an in- 
terior (lit. not exterior) element, a mere collection (effected) 
by the intellect (and) devoid of characteristics, has been 
established to represent time, e. g. ‘slow’ etc. For, in this way, 
by subdivision of a long time, different portions only are arranged 

as its (i. e. time’s) own parts. In the same manner, (the parts) 

0 

of a short time and also of the time ‘day 5 etc. (are arranged). 
And this division of a long (time) etc. (does) not (result) 
from a superimposed activity, because in the way just stated, 
there is a difference in the intellect itself. And this same 
difference is superimposed upon the continued succession of 
activities arranged within its own (i. e. the intellect’s own) 
object. This is seen (in the dictum) : 

Tt is the essential quality of the intellect to conform to 
the shape of its objects 5 . On account of- the. shortness and 
longness of (the collection of) moments which are the objects 
(of perception), the condition (or, state) 'slow 5 etc. is emplo- 
yed for the intellectual calculation (or, structure) representing 
time. (57) 

Series, Volume Seventeen, Cambridge, Massachusetts, The Harvard 
University Press, First Edition 1914 : p. 287, line 36ff, and p. 288) 

( yathdpakar sapary antam dravyarp paramanur evam par amdpakar sapary antah 
kdlah kfano ydvata samayena calitah paramdmih purmdesam jahyad uttar adtiam 
upasampadycta sa kdlah kfanas tatpravahdvicchcdas tu kr antah kfanatatkramayor ndsti 
vastusamahara iti / buddhisamdhdro muh urtahoratradayah sa khalv ay am kdlo vastuiunyo 
\ pi buddhinirmdnah iabdajhananupdti laukikdndrji vyutthitadarsandnam vastusvarupa 
ivavabhasaU/ ksanas tu vastupatitah kramdvalambl / kramai ca k$andnantarydtmd tarn 
kalavidah kdla ity acak$ate yoginahj na ca dvau kfanau saha bhavatah / kramai ca rta 
dvayoh sahabhuvor asambhavatj purvasmad uttarasya bhdvino y ad dnavtaryarji kfanasya 
sa kramas tasmdd vartamdna evaikah kfano na purvottarak^andh santiti tasmdn ndsti 
tatsamaharah/ ye tu bhutabhavinah ksanas te parindmanvita vydkhyeyah / tenaikena 
kfancna krtsno lokah parindmam anubhauati / tatkfanopar udhah khdlv ami sarve 
dharmdh\ tayoh kfanatatkramayoh samyamat tayoh saksatkaranaml tatai ca 
vivekajamjndnamprddurbhavatil ) 

(The Yogabhdsya on the Yogasiitra 3. 52) 

(See Patadjalayogadarsanam , Sdmkhyapravacanabhd^yasahitam , edited and tran* 
lated into Hindi by late Pt. Rudradatta Sarmd , publisher Surendrakumara 
Sarnia, Vaidika Pustakdlaya , Niclbag Varanasi, 1960, Fifth Edition, p. 400.) 
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Most Buddhists and others in this connection opine that 
there is no essence of time; time (is) something else, exterior 
(one). He states that it may be so, we need not dispute 
about it : 

jndndnugataJaktim va bahyam va satyatali sthitam / 
kalatmanam andSritya vyavahartum na sakyate //58 // 

It is not possible to deal (with the things) without 
having recourse to time, which really exists either as 
an exterior one or as the collection made by the intellect 
(lit. as possessing powers dependent upon the intellect). 

This (i. e. time) may have powers such as ‘slow’, 
‘quick’, ‘present’ etc., which conform to knowledge i. e. which 
have the form of the intellect, i.e. (time) may be a mere in- 
tellectual collection of this kind or (time may be) some real 
elementary substance possessing divided powers such as the 
‘present’ etc. By us no philosophical investigation is started. 
But (by us) should be examined that which is a part in the 
verbal reference. And there is a verbal reference (i. e. every 
day-usage relating) to different stages of time such as c (it) was’, 
e (it) is’ and c (it) will be’. There, according to the usage, 
(the reality of) time, which is Certain and convenient, should 
be admitted. This is the meaning. (58) 

For, in this way, time is admitted by some (scholars) 
indeed as being indistinct from beings. Thus he states : 

tisro bhavasya bhdvasya kefdm cid bhavaSaktayahj 
tdbhih svaiaktibhih sarvam sadaivdsti ca nasti ca //59// 

According to some (philosophers, there are) three powers 
of activity (which) belong to each and every being. 
Through these, its own powers, every (being), always, 
exists and does not exist, too. 

In the philosophy (i. e. Sdmkhya philosophy) propounded by 
the great rfi (i. e. Kapila), in ever changing beings, the mere 
power of ‘serenity’ ( sattva ), ‘activity’ {rajas) and ‘inertia’ 
(tamos) is the appellation of the time-division such as the 
past etc. Thus too, because each and every being possesses 
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the three ingredients (i. e. sattva, rajas and tamas, they are 
automatically) connnected with the three powers) i. e. the 
past, present and future). (Therefore) the reference to 
the existence and non-existence (of a being is made) on 
account of the generation and non-generation of (these) powers 
respectively. (59 ) 

For thus: 

sattvad avyatirekena Ids tisro ’ pi vyavasthitah / 
kramas tas tadabheddc ca sadasattvam na bhidyate //60// 

Though these three (powers, i. e. the past, present and 
future) remain fixed indistinctly from (each and every) 
being, they (become) a sequence. And on account of 
their indistinctness (from a being), the existence and 
non-existence (of a being) do not differ (i. e. do not 
make any material difference). 

These (three) powers alone, (which are) indistinct from a 
being, are called a sequence. Beings, undergoing appearance 
and disappearance on account of (their)- connection with the 
powers such as the present etc., show the form of a sequence in 
themselves. Thus, these powers alone (are) a sequence in 
purport. Though the (three) powers are not distinct from a 
being (and) though they remain for ever like (that) being, 
due to the miracle of the course of action, there is no inter- 
mingling (of the three powers). The visibility and invisibility 
are their operations (i. e. of the powers). And it (i. e. the 
operation) is peculiar. And the reference to the existence 
and non-existence (of a being is made) on account of it (i. e. 
the operation of the powers) alone. Therefore, it (i. c. the 
reference to the existence and non-existence of a being), too 
does not make any material difference. The visibility (of 
a being) remaining in the past and future states is missing, but 
not (its) existence. Thus, because a reference to the non- 
existence (of a being takes place) in (the case of its) invisibility 
alone, and because a being exists (in subtle form) even then 
(i. e. even in the state of its invisibility), the existence and 
non-existence (i. e. appearance and disappearance of a being) 
do not differ (i. e. do not make any material difference). (60) 
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Whence : 

darsanadarsanenaikam drftadrstam tad eva tu I 
adhvanam ekata nasti na ca kim cin nivartate // 61// 

One and the same (being), however, is seen and not 
seen through visibility and invisibility. There is no 
inter-mingling (lit. oneness) of the courses (i. e. the past, 
present, and future). And nothing ever desists from 
(its existence). 

The manifestation (of a being) through the present power (is) 
visibility i. e. perception. But, disappearance through the 
past and future powers (is) invisibility i. e. the non-perception 
( of a being). Because both of them (i. e. visibility and invisi- 
bility) remain (in a being) in mutual exclusion, (there is) no 
oneness (i. e. inter-mingling of them.). Thus, due to the 
difference of operation, (there is), no doubt, a difference of 
ways, but (there is) no inter-mingling (of the ways). A 
thing, which (is) seen, and not seen again i. e. passed by, (is) 
one and the same (lit. the bearer of the external aspects). The 
bearer of the external aspects does not part from his real state 
through the rise and fall of the external aspects. And there- 
fore, here, the courses such as the states of the present etc., 
are not distinct from a being. Due to the absence of the inter- 
mixture of functions, (there) is no inter -mingling in the form of 
a unity amongst them (i. e. the courses such as present etc.). 
Complete and barren destruction of a real (thing) is not 
possible. But, (its) disappearance (is possible). Therefore, 
the existence and non-existence (of a thing) do not materially 
differ, i. e. (there) is no (material) change between existence 
and non-existence. For disappeared existence alone is called 
non-existence (of a thing). But not that non-existence means 
complete destruction (lit. formlessness of a thing). This is 
the meaning . It has been said in the Pataijala (i. e. in the 
Bhasya on the Yogas utra 3.13) : “The bearer of the external 
aspects ( dharma ) does not possess the three courses, the external 
aspects ( dharmin ) possess the three courses; they (i. e. the ex- 
ternal aspects), characterised by them (i. e. the three courses) 
and obtaining different states, are referred to as different. (And 
this reference is) due to the alien state (of external aspects) 
and not due to the alien substance. Like-wise, (an external 
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aspect), having forgone its future character, obtains the 
present character. But (it is) not separated from (its) future and 
past (characters).” ( 61 ) 

Now he sums up different views on the real state of time 
according to their sources : 

saktyatmadevatapaksair bhinnam kalasya darSanam / 
prathamam tad avidyayam yad vidyayam na vidyate //. 62 // 

There are different doctrines about time; some call it 
“power” ( iakti ), some “soul” ( atman ) and others “deity” 
( devata ) That (i. e. the doctrine of time) is the first 
(stage) of illusion, which does not exist in the knowledge 
(of spiritual truth). 

• • 

Time is an independent power of “ brahman ” (the self-exis- 
tent spirit). This is the opinion of honourable Bhartrhari. 
But, the commentators comment that the causing power 
(remaining in things) is called time. For instance : the 
power of seed, permitting the development of sprout, at 
the same time suspending the growth of stalk, is called time ; 
because (the power of seed) performs the function (which is 
generally thought to be performed) by time. In this way, the 
power of sprout etc., which is a regular order permitting the 
production of its next effect and suspending the effect (which is) 
not immediately connected, is called time. But this view 
appears to be false. For, beings possessing restricted causes 
do but arise in the presence of (these) causes, not otherwise. 
Thus it (is) only the strength of a (material) cause (which is 
mainly responsible for the production of its effect). But, be- 
cause (this strength of the cause remains) for a restricted time 
(only), its cooperative factor, time, is said to be different from 
it (i. e. the strength of a cause). Due to the visibility of sequence 
with regard to beings created from the series of causes, it should 
be admitted that (there is) a time-power called sequence having 
activity as its superimposition. Hence, that (i. e. time) 
alone, (which is) capable of making differences appear among 
the beings, (is also capable of) making the sequence appear 
(which) follows them. Thus, (it is ) appropriate (to say) that 
‘time’ is the independent power of the self-existing spirit in 
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touch with the individual soul. For, thus it has been said by us 
in the Vakyapadiya (on 1.32). For this very reason, he states 
another doctrine which is in favour of this doctrine : the soul 
i. e. the personal soul i. e. the individual soul alone is called 
time, because there alone appears the sequence. 1 For, he 
who is incapable of recognising things (in their) true nature, 
accomplishes a sequence there according to time which is his 
own reflection. And thus, because the time-division results 
from him (i. e. the individual soul), he alone is given the name 
of time by implication. For, he (i. e. the individual soul) 
alone (is the ) retribution-land (i. e. the place of reward 
and punishment) for time-power which is the companion of 
“illusion-power” (avidyasakti) . And on account of his (i. e. 
the individual soul’s) destiny etc. only, suspension and 
permission among beings (are accomplished by time). Some 
others opine that time is a deity possessing individual shape 
and great power. In this (doctrine) also, the power, i. e. the 
deity alone of “ brahman ” (the self-existent spirit), who is in 
the form of pure thought, is voracious of the food in the form 
of the entire world. Thus, (this doctrine too is) in favour of 
it (i. e. the doctrine that time is the independent power of “bra- 
hman ”). Therefore, the doctrine that (time is the independent 

power of “brahman”) is the settled doctrine here. Therefore 

• • 

this i.- e. the doctrine of time is the first (stage) of “illusion” 
(avidya) which is the cause for the world. For the world is 
full of apparent differences. And (this) difference (comes) 
through space and time. And there, the time-division is the 
first (stage) in the creation of the world. Consciousness in the 
form of “ pah anti ” (the second stage of the “ sabdabrahman ” 
having approached the course of the vital air, appears as if 
(it had) obtained the sequence through time. Thus (it) has 
been decided by us in the “ Sabdaprabha” on the Vakyapadiya 2 . 
(In detail, it should) be learnt from that alone. For, the 
reality of “brahman” (which is)devoid of sequence, full of know- 
ledge and unimpelled by time, obtains the form of sequence 
on account of illusion and revolves (i. e. changes from one 

1. Some words are missing here in the text. They have been restored 
and translated as above on the basis of the Benaras edition. 

2 . The Sabdaprabhd is the name of a commentary on the Brahmakanda of 
the Vakyapadiya written by Helaraja. This commentary is not available now. 



state to another) in due order. Thus, due to the pene- 
tration of time, the appearance of successive material objects 
occurs in the individual soul who has been proved to have no 
beginning. For every division is caused by illusion. This 
division of divine truth, which (is caused) by time according 
to different doctrines is also expanded only through illusion. 
But, when the spiritual knowledge is attained (lit. manifested) 
due to the vanishing of every manifestation of the division, 
this (i. e. the time-effected division of the divine truth) vanishes 
too. Therefore, it is useless (lit. it has the result of mere 
exertion) to discuss here that (some people’s opinion is) correct 
and (some people’s opinion is) not correct. Because everything 
in the empirical world is real, it is irrelevant to decide the real 
nature (of the things). This is the purport here 1 . Thus, in 
practice, time is useful to the material objects which possess 
birth. Thus (time) is established. (62) 

How then (is) the division of shortness etc., effected by time 
(possible) in the case of eternal sounds ? We say that (it is) 
fabricated. That (is) just as (in the statements) ‘this is 
slowly done’ and ‘this is quickly done’ though both the cogni- 
sances are of equal time, the apparent difference of time is 
observed in one’s own self, through the increase and decrease 
belonging to the objects; likewise, a difference of time is (er- 
roneously) perceived in a short etc. (i. e. or long, or protracted) 
vowel, too, although (all vowels are) of equal duration, because 
the essence of sound is eternal. If it is so : 

abhede yadi kalasya hrasvadirghaplutadifu 
drsyate bhedanirbhasah sa ciraksiprabuddhival / / 63 / / 

hrasvadirghaplutdvrttya nalikasaliladifu / 

katham pracayayogyah syat kalpandmatrahelukah // 64// 

If there is no (real ) time-division in a short vowel 
( hrasva ), in a long vowel ( dirgha ) and a protracted 

i. Here the Triv. ed. reads: “ vyavahdre sarvasyaivasatyataya, sattvavyava- 
sthaydnupapatter ity atra Idtparyarthahl" This is irrelevant with reference to the 
context. Therefore, this has been corrected and translated as above on the 
basis of the Benares ed. which reads: 

“ vyavahdre sarvasyaiva satyataya tattvavyavasthanupapatter ity atra tatparydrthah ” 
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vowel ( pluta ) etc., and the appearance of difference 
(of time) is seen (there) just like on the cognisance 
(or, apperception) of slowly (done) and quickly (done) 
then, when one repeats a short vowel, a long vowel and 
a protracted vowel, how’ can (this seeming difference in 
time), which is caused by mere fabrication, be qualified 

to increase the water in a water-clock ( nalika ) ? 

% 

(If it is said that) in the case of a short vowel etc., though 
(there is) no real difference of time, a fabricated time-differ- 
ence is resorted to just as in the case of the apperception of 
‘slowly (done)’ and ‘quickly (done)’ how, then, could a 
relation of the flow of water (from a water-clock) with increase, 
result from the difference between a short etc. (i. e. or long, 
or protracted) vowel which possess a mere fabricated time- 
difference and which, in reality, are devoid of a time-effected 

difference? (For instance:) When a short vowel is uttered 

■ 

repeatedly the flow of water from the water-clock is little, 
but at (each) repetition of the utterance of a long vowel, it 
is three times (lit. three parts) more than that, and again 
three times more (at each repetition of the utterance) of 
a protracted vowel. If with regard to a short etc. (i. e. or 
long, or protracted) vowel (there is) no real time-difference 
(and the apparent) time-difference (is) a mere fabricated one, 
then, a thing which is fabricated through mere imagination 
cannot be related to purposeful actions. Thus, in the utterance 
of a short vowel, (a long vowel and a protracted vowel) etc., 
the flow of water (from the water-clock) ought to be of the 
same form (i. e. quantity, but in fact it is not so). Since the 
expression ‘et cetera 5 ( adi ) is used (in karika 64), any 
difference in the creation of other things, which is observed 
while a short etc. (i. e. or a long or a protracted) vowel is 
uttered, may be used as an illustration. Consequently, short 
etc. (i. e. long and protracted) sounds are actually of different 
duration and thus (follows) a contradiction to the eternity 
(of sounds) from admitting the flux of time. This is the meaning. 

(63.64) 

Here (is) the conclusion : 

abhivyaktinimittasya pracayena praciyale / 
abhinnam api sabdasya tattvam apracayatmakam I j65jl 
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The essence of sound, though it is undivided (by time) 
and not increasing by nature, is increased through 
the increase of the causes of (its) manifestation. 

Because (manifested) sound, although it (appears) divided 
(i. e. differentiated) through the differences of short etc. (i. e. 
or long, or protracted) vowels, is eternal and because there is a 
difference of time due to the increase and decrease of the mul- 
titude of the manifesting sounds, a difference of time must be 
admitted in regard to the manifested sound, too, — in spite of 
the fact that it does, really, not possess limitations of time — , 
inasmuch as no difference between manifested and mani- 
festing sounds is admitted. For, primary (i. e. manifesting) 
sounds, being heard in contrast to the nature of (manifested i.e. 
eternal) sound, project their own difference of time on it (i. e. 
manifested or eternal sound). The true nature of (eternal) 
sound is not perceived apart from manifesting sounds. It has 
been stated (VP 1.85) : “The manifested word appears in the 
intellect together with the last manifesting sound”. Because 
the essence of the eternal sound depends upon the manifesting 
sounds for its manifestation, the attribute (of the manifesting 
sounds) projects its own shape (on the eternal sound) just as the 
manifesting sound itself (does). Thus the flow of water in the 
water-clock differs. And for this reason alone, (Panini’s rule), 
“The letter which has ‘ t ’ after or before it, besides referring to 
its own form, refers to those homogeneous letters which have 
the same prosodial length or time” ( taparas tatkalasya 1.1.70; 
vrttih'l taparo varnas latkalasyatmand tulyakalasya gunantarayuktasya 
savamasya grahako bhavati svasya ca r upasya ) 1 is relevant, (namely) 
through the attribution of time which belongs to the manifesting 
sound (to the eternal sound). It has been decided in the 
first Kanda (VP 1.79) : ‘But the modes of recitals (vrttibheda ) , 
effected by the modified sounds (vaikrtadhvatii) , do not cause 
the difference (of time wih regard to manifested sounds)’. 
And it will be stated in the next verse : ‘The multitude 
of attributes such as (prosodial) shortness, (prosodial) 
length, nasalisation etc. (seen) on the self of (the manifested) 

i. ‘ The Ashladhyayi of Panini’, edited and translated into English by S.C. 
Vasu, reprinted by Motilal Banarsidass, Delhi 1962: Vol. I. p. 63, line 23ff.) 
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sound, comes through (lit. is dependent upon) the manifesting 
sound. In the Brahmakanda especially, it has been elaborately 
said : ‘Though that (i. e. the manifested eternal sound) is 
neither prior nor posterior, (and is) devoid of sequence, it 
appears as if possessing differences through sequence because 
the (manifesting) sound is produced in a sequence, etc.’ 
(=VP 1.48). There (i. e. in the case of manifested sounds), 
unlike in the case of the apperception ‘quickly (done) ’and ‘slowly 
(done)’, this difference of time must be inherent in its (i. e. 
the manifested sound’s) own nature; otherwise no difference 
in effect (i. e. increase and decrease in the flow of the water 
in the water-clock would be possible) through it, because (there 
is) no real difference (of time in eternal sounds). But, because 
the listeners determine indifference, through indiscrimination, 
between the primary sound and the eternal sound which are 
(called) the manifesting (sound) and the manifested (sound) 
respectively, and due to the fact that the nature of the eternal 
sound cannot be determined without (the means of) manifes- 
ting (sounds), the difference of time belonging to the (manifes- 

ting) primary sounds is indeed a supplement for practical pur- 

• • | 

poses. The relation between the primary sounds and the 
eternal sounds is not the same as that between the appercep- 

A • ■ • 

tion and its objects. Because the form of an object is perceived 
as being distinct from the form of the apperception; but the 
'(manifested) eternal sound is perceived as being indistinct 

A • 

from the (manifesting) primary sound. But in the prima 
facie argument, the appearance of (time-) difference (in the 
manifested sounds) was questioned carelessly (lit. shutting 
the eyes just like an elephant), (thinking) that (this difference 
of time) does not enter the nature (of the manifested sounds); 
and (therefore), it has been objected that in this way the 
difference of effects could not be explained. (65) 

He states that the eternal sound is undivided not only in (the 
case of) a short vowel, a long vowel etc., but everywhere in the 
case of a word, sentence etc. too : 

evam matraturiyasyci bhedo dasatayasya va j 
parimanavikalpena sabdatmani na vidyate // 66// 

The difference between the fourth part of a mora = one 
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fourth of the quantity of a short vowel ( matraturiya ) and 
“ (the entire text of the Rgveda ) containing ten mandalas ” 
“ (dasataya)” (which comes) through the variation of the 
quantity (of time), does not exist (really) in the eternal 
sound. 

(There) is no difference, through the variation of the quantity 
of time, between the fourth part of a mora ( matra ) manifested 
by a very short (manifesting) sound and those hymns (re) con- 
sisting of ten books ( mandalas ) i. e. the bulk of the Rgveda which 
contains sixty-four ( adhydyas ) in number, manifested by very 
many (manifesting) sounds. Inasmuch as two (manifested) 
sounds are equal on account of their being eternal, the diffe- 
rence in duration belongs only to the ( sounds ) manifesting 
(them). This is the meaning. This is like the two notions of 
‘an elephant’ and ‘mosquito’ which by their true nature are of 
equal form, but are experienced as if they were different due 
to a disturbance (caused in the intellect) by the (respective) 
sizes (of the objects they refer to). In the same way, the soul of 
the (manifested) sound, whose true nature is sphota} which, is 
the same 1 2 everywhere in the sphere of words and sentences, 
looks only as if it were different, due to the variation of the 
(sounds) manifesting (it). (66) 

If (there is) a difference of short etc. (i. e. or long, or pro- 
tracted) vowel due to the difference of a (manifesting) sound, 
how could (there) different modes of recitals ( vrttibheda ) be 
expressive of different effects ? And thus, when in the rapid 
mode of recital (druta vrtti) the mute letter T is added (after a 
vowel to signify the inclusion of only such varieties of the vowel 
as take the same time for their utterance as the vowel marked 
with ‘f’), then, the middle ( madhyama ) and slow ( vilambitd ) 
(modes of recitals) ought to be mentioned, too. 3 Having raised 
this doubt, he states : 

1. “ Sphota — the eternal and imperceptible element of sounds and words 
and the real vehicle of the idea which bursts or flashes on the mind when a 
sound is uttered”. (See, Sir M. M. Williams’s Sanskrit — English Dictionary, 
under sphota) 

2. Here Triv. ed. reads: “padavakyavifaye 'pi vilak}ano ' bhi ° ” which is 
irrelevant. Therefore it has been corrected as u padavakyavisayt ' vilaksano'bhi -” 
and translated as above. 

3. The utterance of a letter takes one- third time more in the “madhyama 



94 

anunifpadikalpena ye ’ ntarala iva sthitali / 
sabdas te pratipattrnam up ay ah pratipattaye //67// 

Those (secondary) sounds which, in the manner (of 
things ) issuing in continuous succession, remain, so to say, 
in the midst (of the ear), become the means for the com- 
prehension of comprehenders. 

Those (secondary) sounds, which arise after the soul of the 
sound is manifested by primary (manifesting) sounds, remain, 
so to say, in the midst of the ear, like echoes in continuous 
succession. They (i. e. the secondary sounds), due to the fast 
frequency of the succession, having reached the space of the 
ear, (and ) becoming the cause for grasping a multitude of sounds 
from the chord of the organ of hearing, cause a difference 
in the modes of recital such as “druta ( vrtti )” etc. Thus they 
(i. e. the secondary sounds) remaining exterior to the soul of 
the sound (i. e. the manifested eternal sound), do not divide 
it (i. e. do not cause any difference to the manifested sound). 
It has been stated (in the Brahmakdnda) : * After the mani- 
festation of the sphota, the secondary sounds cause difference in 
speed of utterance, but the essence of the sphota is not affected by 
them.’ (VP 1.77) 1 . It has also been stated in the Varttika (on 
Panini’s rule 1.1.70) ‘But it is solved. The letters (i. e. the 
manifested sounds) remain firm (i. e. unaffected). The modes 
of recitals differ due to the quick and slow utterance (of letters) 
by a speaker’. (67) 

In this way, — when it is objected that (the time-effected division 
of short, long and protracted vowels) cannot be demonstrated 
inasmuch as eternal sound cannot be discriminated through the 
duration of the manifested sounds, such (proof) is (nevertheless) 

established (by the statement that the time-effected division) 

• 

vrtti ” than in the “ druta vrtti”, while in the (, vilambitd vrtti ” it takes one-third 
more than in the “ madhyamd vrtti”. In short, the utterance of the same letter 
takes in-the three “vrtti” the quantity of time in the proportion of 9:12:16, 
respectively. 

1. See ‘The Vakyapadiya of Bhartrhari with the Vrtti’, Chapter I., English 
Translation by K. A. Subramania Iyer, published under Deccan College 
Building Centenary & Silver Jubilee Series: 26, Poona 1965 : p. 80. line i2ff. 
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belongs to the manifesting (primary sounds and it enters the 
manifested sounds, too). Now coming to the context, he 
shows how differently time can be practiced on account of alien 
superimpositions : 

visit tam avadhim tarn tam upadaya prakalpate / 
kalaji kalavatam ekah ksanamdsartubhedabhak / /68 / / 

Time, the divider (lit. the SINGLE) of (beings) possessing 
parts, acquiring particular limits (of activities such as 
the rise and set of the sun etc.), is differentiated into 
moments, months, seasons (etc. ) 

Time, the divider of beings (through their activities) possess- 
ing parts i. e. possessing limbs (and therefore) non-eternal, is 
differentiated into half a second ( lava ), the thirtieth part of 
a day {muhurta) e tc., through acquiring limits (of activities) 
such as the rise etc, of restricted things (i. e. the sun, the 
planets, the constellations etc. ) (68) 

He states that even this division is not real: 

buddhyavagrahabhedac ca vyavahardtmani sthitali / 
tdvdn eva ksanah halo yugamanvantarani va //69// 

And time, remaining (always) the same, (becomes) within 
the sphere of normal usage a moment, or a world age, 
or a manvantara 1 , because it is differently perceived by 
the intellect. 

Whatever part of the continuous succession of moments is 
perceived as a unit by the calculating intellect — that much time 
taken together (ekafr), is referred to as ‘a month’ etc. ‘The time 
arrived at by a process ( kastha ) of diminution (of moments) 
is called kfana. — ‘The time arrived at by a process ( kastha ) of 
accumulation (of moments, is called) manvantara etc. Though 
in reality, time, an elementary substance, is SINGLE, there 
(exists), nevertheless, this intellectual fabrication (of time- 


i. See the footnote on page 45. 
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division). In the doctrine that time is a collection (of parts 
characterised by activities) performed by the intellect ( karikd 
57 above), this (fabrication is) essential (real). (69) 

Pray, a reference to time such as a moment, day, night etc., 
(is made) on the basis of the flow (of water) from the water- 
clock. Thus, it (i. e. the flow of water from the water-clock) 
itself may be called time, what is the use of another fabrica- 
ted thing (i. e. time) ? Having raised this doubt, he states : 

% 

pratibandhdbhyanujiidbhydm nalikdvivara.srite / 
yad ambhasi praksaranam tat kalasyaiva cestitam // 70// 

That flow, which (takes place) in water resting in the 

. • • • 

cavity of the water-clock, is prompted by time alone 
through suspension and permission. 

When water contained in both sides of the water-clock ( ghatika ) 
flows out of the hole, the effluence of one portion (of water, 
which takes place) first (implies, at) the same time the non- 
effluence of another (portion of water): this is meant by sus- 
pension and permission, effected by time. Otherwise, the 
water (which is the ) whole, pervading into all parts (of the 
water-clock), would flow at once due to its heaviness. But 
due to its flow with a sequence, time, which is active here, 
is different (from the flow of the water) and the flow of the 
water alone is not time. But, this (i. e. the flow of the water) 
determines it (i. e. time). That (i. e. the flow of the water), 
determined by the activity of shutting the eye or by the flow 
of the vital air or by the continued succession of moments 
(calculated) by the intellect, is capable of determining the time 
different from them. (In fact), the shutting of the eye-lashes 
etc., too, is determined by time (which is) in the form of a 
subtle sequence. Therefore, it cannot be denied that time- 
power, called sequence, is connected with all beings in a subtle 
form incessantly (lit. sewn consecutively). Because it is 
experienced thus (in all beings). Since every perception is en- 
compassed by the form of a sequence, the supreme soul 
(essence), which is devoid of sequence and which is of the nature 
of “Agni” and “Soma" and which changes continuously through 
the support of transformed states such as the forms of the moon, 
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the sun etc., spreads the course of the mundane egg for the pro- 
motion and destruction of the creatures. And this has been 
elaborately decided by us in the Vakyapadiya (i. e. probably in 
the commentary called “ Sabdaprabha” composed by Helaraja 
on the Brahmakanda of the Vakyapadiya , 1.3.) (70) 

If time is SINGLE (undivided), how can its (i. e. time’s) 
division from the flow of the water through bigger and 
smaller holes (of the water-clock) be determined ? Having 
raised this doubt, he states : 

alpe mahati va rhidre tatsambandhe na bhidyate / 
kalasya vrttir atmdpi tarn evdsyanuvartate / /71 / / 

The course of time does not change with its (i. e. the 
water’s) relation to the hole (whether the hole be ) big 
or small. Its (i. e. time’s) soul, too, follows that (i. e. 
the relation of the water to the hole) alone. 

The operation of time, characterised by suspension and per- 
mission, does not change when the relation of water (takes place) 
either with a big or a small hole in the water-clock. And thus 
though the soul of time is indistinct, (it) follows that relation 
between the (size of the ) hole (and the amount of water passing 
through it), alone. And by following it, due to excess of sus- 
pension and permission in (the case of) a small hole (for the 
effluence of water from it), this (i. e. time) is determined as a 
long time. The following is the meaning : Here, though time 
(is) undivided, its division, (which is) imposed (on it) through 
the relation (of water) to a particular hole (of the water-clock) 
is determined. (Pray) for the same reason (given above), 
(when the hole is closed), the water does not run out of the 
water-clock ( ghatika ), but (it i. e. the water) runs out (flows 
out) when (it is) released through the hole. (Under such 
circumstance) what is to be done with time here ? — One should 
not argue like this. The fundamental operation of time can- 
not be refuted (in this case). The suspension and permission 
alone, which are effected by time, are regulated through 
the parts and the hole respectively of the water-clock. 
For instance, the time-effected suspension and permission, in 
germination of the sprout from the seed, are nourished by the 
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granary and the field respectively. That is why it has been 
said (in this kdrikd ) that its (i. e. time’s) soul, too, follows that 
(i. e. the relation of the water to the size of the hole) alone. 
For, when coherence between a visible cause and time-power 
(is established), due to (their) mutual congeniality, (it is) 
not reasonable to drop one of them while holding on the 

other. (71) 

% 

He states : ‘What (is to be done) with more (elaboration) ? 
The soul of time, though undivided, displays a division in all 
beings through the variety of its own powers : 

tikrida iva kdlasya drsyate yah svaSaktibhih / 
bahurupasya bhavesu bahudha tena bhidyate //72 // 

Through that, which appears as if a play of time posses- 
sing manifold forms through its own powers, (the soul 
of time) is manifoldly divided with regard to beings. 

Because (beings) view (everything) through the face of time, 
it (is) the master of beings (and) playing with them (as) with 
plays ( — play-things i. e. toys ?) and accomplishing the rise 
and fall of (beings) as in the swing-play, shows the divided- 
ness of its own self, inhabited by its own powers, through a 
variety of forms such as present time etc. (72) 

And, furthermore: 

tvacisarasya vd vrddhim trnardjasya va dad hat / 
tdvat tadvrddhiyogena kalatattvam vikalpate // 73// 

The same amount pf real time (lit. essence of time) 
causing the growth either of a bamboo (Bambusa) or 
of a palmyra palm (Borassus flabelliformis Roxb.) is 
differentiated merely through the contact with their 
growth. 

The same amount, i. e. the same quantity, of real time (lit. 
essence of time), not divided by reason of mere suspension and 
permission (effected by it), accomplishing the growth i. e. 
gradual development up to the issue of seeds of a bamboo tree, 
(and again) causing the growth of a palmyra tree (which is) 
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more than that (of a bamboo tree), is divided through the 
difference of (its) relation with (their) growth (which remains) 
in beings just as a play (of time). For, it is thus : the time 
up to the growth of a bamboo tree is short; but (the time 
up to the growth) of a palmyra tree is long. In this way, 
elsewhere, (in other) beings, too, through its relation with 
different states of creation, existence and destruction, the 
division of time may be illustrated. (73) 

If the division of time (results) from the division of states, 
there would be no eternity of it (i. e. time),, because it would 
perish after the annihilation of the (said) states. Having raised 
this doubt, he states : 

vyatikrame ’ pi matron dm tasya nasti vyatikramah / 
na gantrgatibhedena rn.drgabhe.do ’ sti kafcana //74// 

Though (there is) a vanishing of properties (i.e. states 
of beings), (there) is no vanishing of it (i. e. time). 
(Just as there) is no difference in (the length of) the 
road because of the difference of wayfarers (and (their) 
goings. 

Because time is the substratum for beings and their states, 
though (they) vanish, (there is) no vanishing of (their )support 
(i. e. time). Just as though wayfarers and (their) goings 
vanish, the road i. e. path does not vanish. For the lapse of a 
time such as ‘spring’ etc. is spoken of only because (certain) 
actions come to an end, nothing more. But in reality, time, due 
to its eternity, does not vanish. (74) 

And furthermore: 

udaydstamaydvrttya jyotisdm lokasiddhaya / 
kalasyavyatipate ’ pi taddharmyam iva laksyate / / 7 5 / / 

Though (there is) no lapse of time, through the repetition 
of the rising and setting of the heavenly bodies, which 
is generally known (lokasiddha) , (it) appears as if (there 
is) a similarity of law (with regard to time). 

The soul of time gets divided through the motion of the sun 
etc. Thus, though (time) does not lapse, because of their 
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(i .e the sun’s etc. ) disappearance alone, (it is) determined 
as if it (i. e. time) had lapsed. (For instance) : the day is 
gone; the night is spent; winter passed by. (75) 

He states that because (there is) a reference to the diversity 
of time through the course of the heavenly bodies, some modern 
(i. e. superficial, lit. whose vision is directed to proximity) 
(scholars) consider it (i. e. the • course of the heavenly 
bodies) alone as time: 

adityagrahanaksatraparispandam athapare / 
bhinnam avrttibhedena kalam kalavido vidu[i //76// 

Furthermore, some other experts (with regard to 
the doctrine of time) consider the course of the 
sun, the planets and the constellations, (which is) 
different through the difference of (their) revolutions, 
as time. 

The motion of the sun, beginning (from his) rise (and) ending 
at his setting, (is called) ‘day’. The time, beginning from 
(the sun-) set and ending at (the sun-) rise, is called ‘night’. 
And it (i .e. the time of day and night) repeated fifteen times, 
(is called) ‘fortnight’. (Day and night) repeated thirty times, 
(is called) ‘month’. Or else, it is assumed that the moon’s 
passing through all constellations (lunar mansions) is one month . 
The motion of Jupiter through one sign of the Zodiac (is 
called) ‘year’. In this way, the division of time such as i yuga > , 
‘ manvantara ,’ ‘ kalpa ’, ‘mahakalpa’ , etc. can be traced by observing 
the difference of the motions of the other planets and constella- 
tions established in the science of astronomy. 1 (76) 

He states that, in this way, the activity of these (i.e. the heavenly 
bodies) commonly known as time, serves to measure any other 
uncommon activity : 


i . Kalpa= a fabulous period of time (a day) of Brahma or one-thousand 
Yugas, a period of four thousand, three hundred and twenty millions of years 
of mortals, measuring the duration of the world). Mahdkalpa— a great cycle 
of time. See ‘A Sanskrit-English Dictionary' by Sir M. M. Williams. See 
also the footnote on page 45 . 
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kriyantaraparicchede pravrtta ya kriyam prati / 
nirjmtaparimdna sa kala ity abhidhiyate //77// 

That (activity), the measure (of time) of which is well- 
known, and which is employed in measuring (the 
duration of) any other activity, with regard to (any 
other) activity, is called time. 

The motion of the sun etc. is expressed through the words such 
as ‘day’ etc. And a particular activity such as the milking 
of a cow etc. obtains the name of time, because it is a limited 
measure (i. e. its measure of time is well-known) (and ) because 
it is a means for measuring a particular activity such as ‘sitting’ 
etc. (of Devadatta etc.) (which is) different from it (and) 
the measure (of which is) unknown. (Examples:) ‘(He) 
reads all day long,’ ‘(He) reads the whole night’, ‘(He) sits as 
long as a cow is milked.’ (Here) though (the purpose is) 
served through the statement ‘employed in measuring (the 
duration of) any other activity’, the re-statement of ‘with regard 
to (any other) activity’ is intended to make known the ab- 
sence of any fixed rule for an activity to become time. Because 
it depends upon different considerations. Thus, the milking of 
a cow etc., the measure (of time) of which is established from 
another (source), becomes indeed time, by measuring the 
(duration of) activities such as sitting etc. of Devadatta etc. (77) 

How can he, whose vision is introverted and who lies in the 
inner apartment without determining the motion of the 
sun etc. and the flow (of the water) from the water-clock, 
know the division of time ? (Having raised this doubt,) he 
states : 

jiidne rfipasya samkrantir jnanenaivdnusamhrtUt / 
atah kriyantarabhave sa kriya kala ifyate /,/78// 

The entrance of the form (of internal activity such as 
the flow of the vital air takes place) in the intellect. 
The reduction (of the moments of the activity is done) 
by the intellect only. Therefore, in the absence of other 
(external) activity, that (i. e. the internal) activity is 
desired (to be called) time. 
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(A man), though his vision is introverted, knows of a certain 
commenced activity such as the flow of the vital air etc., the 
form of which enters the intellect. (Then he) calculates the 
moments of the activity entered into the intellect through other 
(calculating) perceptions. Thus, in the absence of other 

(external) activity too, this activity, remaining in the intellect, 

# 

is called time, because (this internal activity ) determines other 
external activity. For example, when (there is) an increase 
of many comprehensions (of the moments of the internal acti- 
vity, then he) ■ recognises a longer time in the external (acti- 
vity). When (there is) a rise of a few (comprehensions of 
the moments of the internal activity, he recognises ) a shorter 
time (in the external activity). And the contemplative saints 
observe, indeed, the things through the motion of the vital air; 
and it is well-known that others too (observe the things ) through 
counting the moments of the vital air. For example, through 
the calculation that 360 motions of the vital air are equal to 
one “tiddikd” (i.c. 24 minutes), (the scholars) say that 21,600 
(twenty one thousand and six hundred motions of the vital air) 
make a day and night. 1 (78) 

% 

Now, if time as such is not different from activity, how can 
one say ‘existence existed’ ( bhuta sattd ), because no connec- 
tion exists of an activity called, ‘existence’ with another 
‘existence’ which is also an activity ? Having raised this doubt, 
.he states : 

* #0 

bhuto ghata itiyam ca sattaya eva bhutata / 

bhuta satteti saltayah satla bhutabhidhiyate //79// 

% • • 

(In the usage) ''bhuto ghataK- (a pot existed), the pastness 
refers only to the existence (denoted by the verbal root. 
i bhu‘ ). (In the usage) ‘ bhuta sattd ’ (existence existed), 
the existence (denoted by the verbal root i bhu ‘ ) of the 
existence (denoted by the noun ‘ sattd ’) is said to have 
become past (through the affix ‘Jcta’ which is prescribed 
in the past time). 

Here in (the usage) ‘ bhuto ghatalf (a pot existed), which (of 
the two terms) possesses the state of past time? The pot can- 

i. See Satapathabrahmana 12, 3, 2, 7-8. 
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not (be said) to have possessed (the state of past time). For 
this is, by nature, a substance (and) therefore has no (direct) 
connection with time. Though activities are of the nature to 
be accomplished, (there is) a relation between them and time 
(which is their) instrumental cause. (This relation is a direct 
one). Thus, the activity called existence (which is) denoted 
by the verbal root, (* bhu ’) is made known to have become 
past through the affix ‘kta’ (which is prescribed by Panini 
in past time through the rule ‘ niftha ’ 3. 2. 102). But this 
existence (which is denoted by the verbal root (‘ bhu ’) is in- 
herently connected with the pot. So (time has an) indirect 
relation with the pot; but (there is) no direct (relation) between 
a substance (i. e. the pot) and time. Even in the doctrine 
that time is different (from activity), the relation (between time 
and a substance) takes place through activity. In this way, 
even in the usage ‘ bhuta satta ’ (existence existed), verbally, the 
existence in the form of activity, denoted by the verbal root 
(‘ bhu ’), is different from (the existence) in the form of a sub- 
stance denoted by the base of the noun (‘ satta '). Therefore, when 
(there is a) relation (of the existence denoted by the verbal root 
( ' bhu ’) with another existence (denoted by the base of the noun 
(' satta ’), the apprehension of the state of the past time of the 
existence (which is) in the form of a substance, is through the 
state of the past time of the existence denoted by the verbal root 
('” bhi V) only. Thus, (there is) no logical flaw (i.e. inconsistency) 
(in the usage ‘bhiitd satta''). This is the meaning. With regard 
to the eternal existence (nityd satta), too, when there is a 
difference (in it, i. e. in the existence) through its resting upon 
its dependence, the connection with three-fold time is, 
thereby, not impaired. This has been arrived at. (79) 

After the nature of time has been decided, the reference 
in the Grammar depending upon it (i. e. time) is discussed 
now. Under “vartamane lat” (Panini 3.2.123), it has been stated 
(by the author of the Vdrttikas) : “And due to the non- 
division of time, in eternally existing (things)”. (It means), 
because there is no division of time in eternally existing things, 
the state of present time is irrelevant (there, and therefore 
in such cases) the present tense (i. e. the affix “ lat ”) 
must be taught. Pray, currency is the state of present 
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time which is the correlative of past and future (times). 
And due to the absence of the past and future times in eternal 
things (which) exist uninterruptedly (i. e. always), there is 
complete relevancy in it (i. e. the state of present time). 
It is said here (in this connection) ; These designations, which 
are inconsistent with each other, on account of time, (are) 
fitting with regard to beings whose benefit is effected by time. 
And they are non-eternal (lit. possessed of birth). Surely, 
there (i. e. in the case of non-eternal beings), these (desig- 
nations are) possible, because their life is restricted to a parti- 
cular period of time. For example, (beings are called) future, 
whose production will take place in presence of the means. 
(Beings) who have obtained their birth from their means (are 
called) present, as long as they exist. (Beings are called) past, 
when their body is destroyed. Thus, the designation of the 
present time rests in the midst of the past and future times; 
and where there are no past and future times, there cannot be 
(present time). It has been stated in the Mahabhdsya (on 
Panini 3.2. 123) : “The present (time) is the correlative of 
the past and future (times)”. For, where there are past and 
future (times) there (will be) their counterpart present (time). 
This is the meaning. And due to the absence of the past and 
future (times) in eternal beings, (there is) the absence of it (i. e. 
the present time). And it has been said that for the require- 
ment of grammatical procedure, the present tense must be 
taught. And indeed the affixes of all tenses must be taught 
(when an eternal thing is spoken of). For that reason only 
(the author of the Varttikas) used the words ‘due to the non- 
division of time’ v (in the Varttika mentioned above). In the 
back-ground of what so far has been said (lit. and having done 
in this way), due to the absence of time-division here (i. e. in 
the case of eternal beings ) , there is no activity at all which (can 
be) superimposed on time. For, it (i. e. activity), which is 
superimposed on time, is possessed of sequence, and is of the 
nature to be accomplished. And as it (i. e. activity, possessing 
all qualities mentioned above), is not here (i. e. in the case of 
eternal beings), every fixed relation of time, dependent on the 
superimposition of activity and declension, must be taught 
(explicitly). This is the (underlying) meaning. And as 
confutation to this argument it has been stated (by the author 
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of the Varttikas on Panini 3. 2. 123): ‘And there are time-divisions 
(Examples:) ‘The mountains will stand’; ‘(The mountains) 
stand’; ‘(The mountains) stood’ 1 . Again, it has been question- 
ed (in the Mahabhasya on Panini 3.2.123) : ‘ Is it possible 
(to say) that, because these words can be used, therefore there 
are time-divisions ?’ 2 

This is the opinion: — How has it been said, — instead of object- 
ing that due to the absence of time-division alone the usage 
of these words is not possible, — that this (i. e. the usage of 
the words mentioned above) alone is the deciding factor (in 
the existence of time-division with regard to eternal beings)? 
Therefore, it has been stated (in the Mahabhasya on Panini 
3. 2. 123, in order to answer this question) : ‘Not necessarily due 
to the usage (of these words) alone’. 3 (It means, because 
activity) is denoted by verbs (and activity is an aggregate) of 
prior and posterior (moments), and because for the people 
who believe in verbal authority, the meaning is determined 
through it (i. e. verbal statement) alone, let the usage 
of the words be the authority on the division of time. 
Even repudiating it (i. e. the usage of the words as the 
authority on the division of time), here (i. e. in the case of 
the usages such as ‘mountains stand’ etc.) on the basis 
of the meaning alone, the division of time is explained. This 
is the meaning. Therefore, (the author of the Mahabhasya) 
states (commenting on Panini 3. 2. 123) : ‘The acivities of the 
past, future and present kings are the support of the verbal root 
( stha\ (It means that the activities of the past, future and 
present kings are responsible for bringing about time-divisions 

1 . In the Mahabhasya these example are as follows : 

‘ tisthanti parvatdh ; sthdsy anti par vatah; tasthuh parvata iti. ( The Vydkarana- 
Mahabhayya ofPatahjali, ed. by F. Kielhorn, Vol. II. Bombay 1883 : p.123 
line 17-18) 

2. This quotation from the M. Bh. was wrongly given in the Triv. ed. 
This has been corrected and translated as above on the basis of the M. Bh. 
Kielhorn’s ed. (see 1 above) which rerds : kirn iakyanta ete sabdah prayoktum ity 
atah. santi kdlavibhagdh' . (ibid. p. 123. line 18) 

3. Here too, the quotation from the M. Bh. was wrongly given in the 
Triv. ed. The M. Bh. runs as follows: ‘ navasyam prayogad eva' . (Ibid, 
p. 123. line 19) 
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with regard to eternal beings). He explains (the statement 
made in) the Mahdbhdsya (mentioned above) : 

parato bhidyate sarvam alma tu na vikalpyate / 
parvatadisthitis tasmdt pararupena bhidyate //80 // 

Every (being) is altered through alien (activities). But 
the soul (of this being) is not changed. Therefore, the 
standing of mountains etc, is altered through an alien 
state (i. e. activity). 

A division of time is applicable even to eternal mountains, rivers 
etc. on account of a difference of existence (caused) by (their) 
relation with the existence belonging to other things associated 
with them. Every being ( bhavajdta ) is altered by force of (its) 
contact with a superimposition, but never by its own nature, 
Thus, it has already been said : ‘(They are) divided; — this is 
an alien superimposition’ (VP 3.1. 20). For, the activities of 

kings, being the differentiators of the standing of mountains etc., 

* • 

are referred to as their (i. e. the mountains’) dependences. The 
state of three times (i. e. past, present and future), the sequence, 
the state lobe accomplished, (which are consistent within the 
case) of the activities of kings, arc attributed to the standing 
of mountains. Thus, here (i, e, in the case of eternal beings), 
the secondary reference to the three times is correct and so 
the (use of the ) present tense is justified. (80) 

As an alternative, he states that the standing of mountains etc., 
being in association with the activities of kings, and experien- 
cing the benefit from (this) relation at every stage, alters by 
itself. But the difference (in this ‘standing’ of mountains) 
is, due to the uniformity of this (activity of ‘standing’), hard 
to realize, and, therefore, it is explained by means of alien 
activities of associated (past, future and present kings) : , 

prasiddhabheda vyapara virupavayavakriyah / 
sdhacaryena bhidyante sarupavayavakriyah //81 // 

The differences in the operations, the component activities 
of which are dissimilar, are well-known. (But those 
operations), the component activities of which are 
similar (in all three times), differ through the associa- 
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tion (with the activities of others remaining in different 
times ) . 

Activities like cooking (food), breaking (things) etc. are 
operations, the component activities of which are of a dissimilar 
nature. The differences (in such operations) are well-known 
i. e. comprehended as being different, indeed, as possessing 
different times. For, the component activities such as the act 
of putting the vessel on the fire etc. of the activity ‘cooking’ 
are different. In the same way, (the component activities) 
such as the act of lifting up etc. of the activity ‘breaking’ (are 
different). But, the activities such as self-maintenance and 
the standing of mountains etc., the component activities of 
which are similar (in all three times), and possessing indeter- 
minable differences (in different times) due to (their) simi- 
larity alone, are differentiated in (regard to) time, with the 
(help of) the concomitant activities of kings (living in different 
times) which possess dissimilar continued successions and 
determined divisions. And for this reason, the activities of kings, 
due to their differentiating (character) becoming the supporters 
(to the standing of mountains ) , are referred to as representing the 
(three stages of) time with regard to the standing of mountains 
etc. The activities of ‘standing’ with reference to mountains 
etc. possess alterations that can be determined by the changes 
of the course of the sun etc., too, because the activities of kings 
are used in a generic sense. For the activities of kings (are) 
best-known, (therefore they) have been used as illustrations in 
the ( Mahd -) bhasya. Neither is the idea of activity illogical 
(in this case) inasmuch as a sequence is resorted to; because the 
(activity of) ‘standing’ manifests itself every moment through 
its support. For thus, it has been said : 

‘Birth alone, having resorted to the same form (i. e. 
possessing indeterminable division, is called) existence.’ 

( = FP 3. 8.26bc). 

And in the case of eternal things, the state of their being suppor- 
ted every moment by their support and the undoubted prior- 
posterior relation alone is designated by the term ‘birth’. On 
account of the dictum that in verbal reference the meaning of 
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a word (itself) is the object, the meaning denoted by a verb, 
possessing sequence, indeed follows the definition of activity. 
This has been arrived at. (81) 

It has been stated in the Varttika (on Panini 3. 2. 123): “When 
the commenced (activity) is not completed, the present tense 
must be taught, because (this is actually) not present”. It 

means ), when there is no completion of a commenced activity 

% 

due to the non-fulfilment of the main object (lit. fruit), and 
again, due to the commencement of another activity (during 
the commenced activity), the commenced activity (being broken 
by the intermediary activity) becomes past. (Therefore, in 
such cases), the affix of the present tense should be taught. 
(Examples) : “We live here”; “We assist Pusyamitra at a 
a sacrifice”. Thus, though engaged in some other activity 
while assisting (Pusyamitra) at a sacrifice, (one) states (it) like 
that, because (one is) not yet finished with (his) assisting at a 
sacrifice, due to the non-fulfilment of the main object (lit. — 
fruit) such as the “sacrificial fee” ( daksina ) etc. Here, it has 
been stated (by the author of Vdrttikas on Panini 3. 2. 123 
in the conclusion) : “Certainly (the 'present tense is) correct, 
due to the non-completion of the commencement (i. e. the 
commenced activity)”. Because the main object (lit. fruit) 
is not yet fulfilled, and because the activity (is intended) up 
to it (i. e. up to the fulfilment of the main object), though 
there is an intervention through another activity, the (main) 
activity is not yet finished ; so the affix of the present tense (and) 
the present time are correct. If in the meantime, due to the in- 
terruption (of the main activity) through other activities, the 
absence of the present time should be desired here; (in order 
to remove this doubt), it has been stated (by the author of the 
the Vdrttikas on Panini 3. 2. 123) : “And (there is) a pause 
(in the case of a present tense, which is) free of doubt”. For, 
in the present tense like “ (He) is eating” etc., which is free 
of doubt, indeed there is a pause (of the main activity “eating”) 
through other intermediary activities (such as laughing, chat- 
ting etc.). For example, it has been stated in the Mahabhasya 
(on Panini 3. 2. 123) : “He, certainly eating, also laughs, 
chats or drinks water.” He explains this (statement in the 
Mahabhasya ) : 
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vyavadhanam ivopaiti nivrtta iva drSyate / 
kriyasamuho bhujyadir antaralapravrttibhih jj 82// 

na ca vicchinnar upo ’ pi so ’ viraman nivartate / 

sarvaiva hi kriyanyena samkirnevopalabhyate // 83// 

The activity such as “eating ” etc., (which is) the 
aggregate of (many component) activities, obtains 
apparent interruption (and) appears as if withdrawn, 
through (other) intermediary actions. 

Though it (i. e. the activity such as eating etc. ) has 
a broken form, (it is) not withdrawn, due to (its) non- 
completion. For, every activity indeed is ascertained, 
apparently mingled with another activity. 

The aggregate of an acitvity such as “eating” etc., the nature 
of which is the totality of component parts (remaining) in the 
prior-posterior order, undergoes the interruption of its past 
and future moments through the (intermediary) actions such 
as laughing, chatting etc. And because the object (lit. fruit) 
of “eating” is satisfaction, one continued succession (of its 
moments) is indeed accomplished (there, though interrupted by 
other actions); so the word “as if” (iva) is used (in the verse). 
For, (there is) no interruption of the entire aggregate (of the 
moments of the activity), but only of (a few) moments. And 
that much (i. e. a few moments of the aggregate) is not the 
nature of activity. But, in view of the absence of the (imme- 
diate) future moments, and by forming the past moments (in 
the imagination), the entire aggregate of the moments of acti- 
vity appears as if withdrawn. 

Though this (i. e. an activity such as eating etc.) is, — through 
(other) intermediate actions — of a partly broken nature, it is (never- 
theless), being incomplete, determined as possessing the nature of 
the present time, because of its continuation until the obtainment 
of (its) object. Not only (the activity such as) ‘eating’ etc., but also 
(the activities such as ) ‘laughing ‘chatting’ etc. are interrupted by 
other (intermediate) actions. (There is ) even an interruption (of 
them) by the closing of the eyes etc. In the end there is breathing 
etc. (by which they are interrupted). Due to the recommence- 
ment of the activity after some pause (the activity seems ) to 
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have been mingled (with other activities). But it is not com- 
pletely mingled, because (there is) no completion (of the 
activity) until (its) result is achieved. The intermediate 
actions (which) inevitably lake place, cannot cause ( a tola! 
mingling). The aggregate of the moments such as planning 
(lit. visualizing an operation) etc., up to the moment of 
the (fulfilment) of the object (lit. fruit, is called) activity. 
Though there is a cessation of physical operations for some time, 
indeed (there is) no cessation of the mental operation such as 
vision (planning), desire etc., until the fulfilment of the object 
(lit. fruit). In this way, due to the incompletion of (the 
activity) such as the assisting at a sacrifice etc., the state of the 
present time is established. (82) (83) 

In this way, an activity (is defined as) an aggregate (of moments) 
ending with a result, and (the use of ) the present tense is 
justified even if (the activity) suffers interruption, through 
other actions aimed at other results. (Now), he states that 
another activity, commenced in the middle (of the main acti- 
vity) does not belong to a different category (at all) : 

tadantaraladrf ta va sarvaivavayavakriya / 
sadrsyat sali bhede tu iadangatvena grhyate // 84// 

Or, indeed every subsidiary activity, seen in the middle 
of it (i. e. the main activity), is accepted as a part of it. 
(i. e. the main activity), due to (its) similarity (with 
another essential subsidiary activity such as sipping the 
water from the palm of the hand etc. ) despite its difference 
(with the moments of the main activity). 

Those different activities such as laughing etc., remaining in 
the middle of it. i. e. the (main) activity such as ‘eating’ 
etc., are but parts of (the activity of) ‘eating’ etc. alone. 
Because, under the guise of subordinate operations such as the 
sipping the water from the palm of the hand ( dcamana , which is 
an inevitable intermediate action during eating), they aid (the 
main activity). And thus, due to (their) similarity with 
‘sipping the water from the palm of the hand’ ( dcamana ) etc., 
(they are) accepted as being a part of ‘eating’, though there is 
a difference (between them) and normal component operations 
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(of eating) such as pouring of the curd (upon the rice) etc. 
Because even in the absence of laughing etc., the ‘eating 1 
activity may be accomplished. Just as (in the case of) the 
load to be carried by two men, the third (man) who gets 
there by chance (is also taken as one of the load-carriers, in 
the same way, the laughing etc., too, taking place during 
‘eating’, are taken as a part of it). The word ‘but’ (/«, is used 
here) in the sense of ‘though’ (api.) For friends, accomplish 
eating (activity) being at ease (lit. possessing happy minds) 
(and) doing acts, such as ‘laughing’, ‘chatting with each other’ 
etc. In the same way, here the question has been raised view- 
ing the completion of activity part by part, just as in the usage 
(prakrtah kalam devadatta fr) the affix “kta” has been supported 
(through the statement ) : ‘ (The . affix “/rhz” ) is certainly 
correct, because (there is) the completion of the beginning’ 
(a Varttika on Panini 3. 2. 102). But, having viewed the 
aggregate of the moments up to the (fulfilment) of the object 
(lit. fruit) as activity, the decision (has been made). Thus 
(it has been settled). (84) 

Now he objects that the state of present time is nowhere 
demonstrable with regard to activity: — 

sad asad vdpi vastu sydt trtiyam ndsti kincana I 

tena bhutabhavisyant.au muktva madhyam na vidyate //85// 

A thing may be either existent or non-existent; there 
is no third (possibility). Therefore, except the past 
and future (times), there is no middle one (i. e. the 
present time). 

The state to be accomplished is called activity. And there 
is a moment, which is past, (and it is existent i.e. the nature 
of it has been accomplished; so there the activity is past. And 
(a moment), which is non-existent, is to be accomplished, 
i. e. it is a future moment. So, there the activity is condition- 
ed as future. There is no other (i.e. third) moment possess- 
ing both existing and non-existing states, because (such) a 
contradictory nature (would be) opposed to unity (i . e. in- 
compatible with unity ). And therefore, the state of the present 
time cannot be a qualification of activity (lit. the meaning of 



112 


a verbal root). Therefore, it has been stated in the ( Maha -) 
bhasya (on P^nini 3.2. 123) : ‘O crow you are flying neither in 
future nor in the past; if you are flying now, this entire world 
is flying. The (mountain) Himalaya is moving, too.’ 1 The past 
activity being inferred by the result, due to its pastness, how 
can (it) be denoted through the affix of the present tense ? In 
this way (i. e. if the past activity can be denoted through the 
affix of the present tense), (in the case of the mountain )Himalaya 
(which is immovable) too, the usage (such as the mountain 
Himalaya) ‘is flying’ ( patati ) would take place, (fabricating) 
the (place of) departure and (the place of) arrival, which 
could be an effect of an unseen activity. (85) 

(It is argued) that the state to be accomplished, which is 
the existence (of activity) in its own form, is the state of the 
present time with regard to activity. (Refuting this view) 
he states: 

nirvrttir upam ekasya bhedabhavan na kalpate / 

sad asad vapi tenaikam kramarupam katham bhavet // 86// 

Due to the absence of the division of a single (thing), 
the state of originating (with sequence) is not possible 
(in its case). (A thing is) either existent or non-existent 
therefore, how could a single (thing) possess sequence ? 

Due to the absence of the division of a single thing i. e. the 
nature of a thing, (there is) no state of originating, possessing 
the form of sequence (which is) the characteristic of activity. 
For instance, a thing is either existent or non-existent. There, the 
existent (thing, due to its existence alone, is not to be accom- 
plished (and it is) devoid of sequence. Anon-existent (thing) 

i . The literal meaning has been given above. The underlying meaning 
is as follows: ‘The usage “patasi” (you are flying) is not possible in future time 
because the activity ‘flying’ is not there due to its futurity. In the same way, 
this usage cannot take place in past time, because the activity ‘flying’ is not 
there due to its pastness. Though the activity does not possess the state of 
present time, if the usage ‘patasi’ becomes the object of reference, then 
due to the absence of any speciality tor, a fixed rule), with regard to 
(immovable) mountains, too, such usage may take place.’ 

(For details, see Kaiyata’s ‘ Pradipa ’ and NageSa’s ‘ Uddyota ’ on this 
passage of the Mahabhdjya). 
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due only to its non-existence, in that stage, would not resort 
to the state of originating. (And thus), how could (it) possess 
sequence ? For, (there is) no sequence of a non-existent 
(thing) devoid of all attributes. And due to the absence of a 
third group, (there is) no state of activity to be accomplished 
and possessing sequence. So, how could that be the present 
(time) ? (86) 

Here it is said : Many moments arranged in prior-posterior 
relation (are called) activity. Thus, it (i. e. so defined activity), 
before the origin of the result, obtains the state of the present 

time. (He states), this, too (is) not (possible). Because : 

• 

bahundm canavasthanad ekam evopalabhyate / 
yathopalabdhi smaranam tatra capy upapadyate / /87 // 

Because many (moments) cannot exist (together), only 
one (moment) is perceived (at a time, and there is no 
sequence in it)'. And there (i. e. in the single moment), 
the recollection takes place according to the perception, 
(but there is no perception of the sequence in the single 
moment) 1 . 

The component (moments of activity), produced in sequence, 
possessing scattered nature, are not present simultaneously. 
And therefore, one nearest moment alone is perceived (at a time) ; 
so, due to the absence of the division of it, (there is) the absence 
of sequence. If it is said that many (moments), occurring in 
sequence, are recollected simultaneously, that too (is) not 
(possible). Because recollection must be preceded by percep- 
tion, and with regard to one (moment) perception of a 
sequence does not arise. Hence how could even recollection 
indicate a sequence there ? (87) 

He states that (it is) also not proper (to say) that many 
(moments) form a unity of activity: 

i. For the translation of this karika, I have taken the help of the Madha- 
viyadhatuvrtti ’ wherein the next two karikas (89 & 90) have been cited and 
interpreted. (For details, see ‘ The Madhaviyadhaluvritti (sic)’ ed. by Pandit 
Ananta Sastri Phadake and Pandit Sada Siva Sarma Sastri, the Kashi Sanskrit 
Series, No. 103. Benares 1934 : p. 6, line igff.) 
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sadasadrupam ekam syat sarvasyaikatvakalpane / 
nirvrttir upam nuvrtteh samanyam athava bhavet // 88// 

(If both the past and future moments together) form 
unity (i. e. one activity), then both the existent and 
non-existent forms of every (thing) would form a unity 
(which is contradictory). Or, (if it is said that every 
moment is connected with the origination), the form of 
originating of the origination would be common (to every 
moment). 

If (it is ) accepted that the past and future moments, possessed 
of the existent and non-existent forms (respectively), form an 
activity, a contradictory oneness, full of existent and non- 
existent (forms), must be admitted with regard to every thing. 
This (is) not proper, because it is (our) observation that (mutu- 
ally) contradictory (forms) never form a unity. Or, due to 
the incompatibility of the unity of many (i. e. the past and 
future) moments, some unitary nature must be framed (with 
which they could be connected). Accordingly, the form of 
originating , i. e. the capability of producing, with regard to 
origination, i. e. activity which is to be produced and possesses 
the nature to be accomplished, would be common to each and 
every moment as (its) form, (namely) the quality of represen- 
ting one activity. Hence (the conception of) one activity 
would not result. This is the meaning. The state of being 
connected with many moments has been adopted as the ‘self’ 
of activity. But many (moments) do not (form) one activity. 
Hence (many moments) cannot indeed manifest one activity. 
For (there is) only association of different (i. e. past and future) 
moments with the form of originating (i. e. activity); but for 
each of them (i. e. of the moments) the nature of the manifesta- 
tion of activity is not established. And thus, how (can) the 
(moments of) activity (be) present ? (88) 

A I 

Here he states the conclusion : 

karyotpattau samartham vd 1 svena dharmena tat tatha / 
dtmatattvena grhyeta sa cdsmin vartamdnatd // 89/ / 

i . Here the word ‘va' (or) indicates the alternative solution offered in the 
next karikd. Therefore it is not translated here. 
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That (i. e. the fabricated aggregate of moments) which 
is capable of producing an effect by its (own essential) 
quality (i. e. sequence) may thus (i. e. as possessing 
sequence) be taken as being present 1 (lit. with its own 
essence); the state of present time (abides ) in it (i. e. 
in the aggregate of moments). 

Here the unity of activity i. e. the aggregate of moments is 
(achieved) by fabrication. For instance, the moments, 
possessing the regular prior-posterior relation, and proceeding 
with an aim to (fulfil) the object (lit. fruit, are called) activity. 
So, due to the identity of the object (lit. fruit), this (i. e. acti- 
vity) is one. In this way, in a proper manner, (each) activity 
differs ( from all other activities) through the difference of 
its object (lit. fruit). And here (i. e. in this definition of 
activity), though the moments are both existent and non- 
existent, the state of the present time is indeed applicable (to 
them). For the state of existence is not the definition of the 
present (time). But the incompleteness of a commenced acti- 
vity is the definition of the present (time). And this (state) 
lasts (as the state of an aggregate of moments ) apprehended 
as identical before the result (of the activity) manifests itself, 
for (the duration of) as large an aggregate of moments as pass 
until the result (is achieved). And it (i. e. the aggregate 
of moments) alone is capable of producing an effect. And 
it (i. e. the aggregate of moments), preceded by a mental 
operation (and) ended by physical operations, is to be inferred 
through (its) means, (its) effort and (its) result. And there, 
the aggregate (of moments) remains with its own quality i. e. 
sequence; as when it is taken with its own nature, i. e. with its 
own existing nature, then this stage of existence of it (i. e. the 
aggregate of moments is called) the state of the present time. 
Here, the word ‘or’ ( va ) is the indicator of an alternative solu- 
tion, in respect of which some thing will be said later on(i.e. in 
the next karika ) . The following is the meaning: The aggregate 
(of moments) is, because it possesses a fixed sequence, successive. 
And although it consists of existent as well as non-existent 
(moments) each and every next single moment possessing a 

i. For the interpretation of this karika, see the Madhaviyadhatuvrtti (as 
under the footnote on page 113) 
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sequence (which they mutually impose one on the other), par- 
takes of the state of the present time. And though this moment, 
being one, is not successive and consequently (represents) no 
activity, yet the sequence belonging to the other moments is 
fixed on it through a wrong perception. Hence, there is no 
fault. .It has been said in the Mafidbhdsya (3. 2. 123, 5) : 

‘With regard to that which is the motive for beginning an 
activity and to that effort, which is made for its sake, one 
may use the word ‘ gacchati ’ (= he goes, present tense) with- 

out hesitation.’ 1 

The desire for the result, (which is) a mental activity, is the 
reason for the commencement of a physical activity. The effort 
(is made) for (that) result (i. e. the commencement of activity 
which ends with the result). And (this effort) for achieving 
that result (takes place) in a general and particular manner. 
In this way, it has been clearly demonstrated : the physical opera- 
tion, preceded by a mental operation, ending with a result, 
apprehended as a continuum (of moments), and possessing the 
nature of present activity, can be expressed by the word 
signifying it. (89) 

He states the view expressed by the word ‘or’ ( va ) (in the previous 
karika ) : 

kriya.prabandharv.pam yad adhyatmam vinigrhyate I 
samkrantabimbam ekatra lam dhur varlamanatam [j 90// 

The form of a series (of component) activities, the 
reflection of which enters into the intellect, (when) 
determined as one (lit. condensed into one cognisance), 
is (due to the presence of this cognisance) called the state 
of the present time (in the case of an external activity, too). 

Previously, the unity of the aggregate of the moments was 
supported by the view (that they proceed) to (fulfil) one object 

i. Here, too, this quotation from the M. Bh. was wrongly given in the 
Triv. ed. The M. Bh. reads ‘tat samiksya ' instead of ‘tad apeksya ’ (—the 
reading given in the Triv. ed. ; (Seethe M. Bh. Kielhorn’s cd. (as given 
under footnote on page 105) p. 124, line 9). Nagesa also gives the same 
reading. For the meaning of this verse see also Kaiyata’s ‘ Pradipa ’ and 
Nagesa’ s ‘ Uddyota ’ on this. 
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(lit. fruit). Now, however, reference is made to the actual 
unity resulting from the fact that (whatever) approaches the 
accumulating intellect obtains as its form the shape of the in- 
tellect. For instance, when an aggregate of activities, possessing 
scattered parts enters with its image into the intellectual self 
and (consequently) is perceived in one place (i. e. determined 
as one cognisance), it is, then, because it (i .e. this aggregate of 
activities ) does not differ from this single notion, determined 
(to be) like it (i. e. like the single notion), (namely) present and 
one. And the accumulation of (moments) apprehended in a 
sequence takes place, too, because the present consciousness of 
past perceptions is at hand. Otherwise, there would be no 
notion of an aggregate etc. For it is sure, perception precedes 
recollection, but what has been apprehended as a sequence is 
definitely 1 recollected at once, because (otherwise) the 
consequence would be that (the notion of) ‘one hundred’ etc. 
could not be appx'ehended. And because an image (or, shape) 
within the intellect is perceived under the form of the intellect, 
an external unity is referred to as ‘present’. And when this has 
been established, there is, with reference to this, no further 
difficulty to establish ‘past’ and future’. Therefore, it has been 
proved that the three times (past, present and future) are 
qualifications of activity. This is settled. (90) 

Here, when an activity has passed unaccomplished and Uti (i. e. 
the conditional tense) is enjoined (Panini 3. 3. 139-140), the past 
as well as the future are made use of. He objects that they are 
not applicable : 

kriyalipallir alyanlam kriyanutpaltilafoana j 

na ca bhutam anutpannam na bhavi.yal tathavidham jj 91// 

If an activity passes unaccomplished, it is characterised 
by complete non-production of activity. And neither 
the past nor the future can be non-produced. 

i. Here the Benares ed. gives the clear idea. It reads : “na lu kramcno 
palabdham yugapan na smaryate” (p. 379. 18) 

The Madhauiyadhatuv/Ui gives still clearer idea: ‘■anubhavapiiruakalvam 
smaranasya niyatam na lu kramikatvam api ” (p. 6, 22-23. Sec the 

footnote on page 113). 

According to the Triv. ed., the words ‘ niyatam ’ and ‘na lu’ must be 
repeated twice and translated as above. 
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‘If he were to call Kamalaka, the cart would not be upset’ — 
in this sentence the activity, characterised by ‘calling Kamalaka 
and not upsetting the cart’, passes unaccomplished (which 
means) it definitely does not come to pass at all, because the 
power of the instrument (i. e. the efficient cause) is deficient. 
And a non-produced form of an activity cannot be referred 
to as either past or future. For ‘past’ means the lapse of existence 
with regard to something produced. And ‘future’ (means) 
expected production when sufficient means are at hand. And 
since here the means are lacking, production (can-) not (be) 
expected, either. Therefore, non-production has been qualified 
by the word ‘complete’ (i. e. absolute). (91) 

He supports the reference to the past and future (times) here 
(i e. in the conditional tense) : 

prag viruddhakriyotpadan nirvrtte va virodhini / 

vydpare ’ vadhibhederia visayas tatra bhidyate //92 // - 

Before the production of a contrary activity or after the 

contrary activity has been accomplished, the subject- 

matter differs there through the difference of time. 

One makes the statement ‘If he were to call Kamalaka (which 
he cannot), the cart would not be upset’ without expecting 
the future call to the capable agent (who could or, would) 
be the reason for the non-upsetting (of the cart). And in 
this way, when Kamalaka goes to another country (which is) 
contrary to inviting him, and when a very heavy load is placed 
on the cart (which is) contrary to the non-upsetting (of it), 
the sphere of the future (tense) is assigned to the non-completion 
of the action due to the difference, i. e. due to the distinction of 
the time intended, as there is futurity of (something) previously 
not contrasted. The non-upsetting of the cart which represents 
the activity (will) not (materialize) because Kamalaka is not 
invited, and an invitation to him will not materialize because 
he has gone to another country. Although such future 
( activity) cannot be imagined, still there is the futurity of what 
appears under the form of non-completion of an action (and 
is) characterized by absolute non-production. If the ^ -Mvity 
is future in the sentence ‘When there will be an invitation to a 



capable agent, the activity will materialize’, then absolute 
non-production of this (activity ) is future, too. Similarly, in the 
sentence : ‘Had he been seen by that person who seeks for a 
brahmana, he would certainly have been fed, but (he) did not 
get a chance to eat.’ Here the non-completion of the action 
(characterized by absolute non-production of activity) is, due 
to the difference of time inasmuch as it belongs to the sphere of 
the past (tense), referred to as past because the activity of 
non-eating, being contrary to eating, is passed. This has been 
settled. (92) 

Now, in connection with time, he discusses (Panini’s) rule ‘When 
there is a syntactical relation between the senses of the verbs, 
the affixes are valid, even in denoting time other than that for 
which they have been specifically enjoined’ 1 ( dhatusambandhe 
pratyaydh, 3.4. 1) in order to authorize (the use) of affixes for 
tenses other than those normally taught : 

vyabkicare nimittasya sadliutvain na prakalpale / 
bhavy as id iti sutrena tat kale 5 nyatra sisyate j 193 1 1 

Since there is a deviation from the motive (that led to the 
formulation of a general rule), the correctness of an 
expression like, ‘ bhavy as it"' ( = The future function 
existed) is not secured. Therefore, it (i. e. the correct- 
ness) is taught by a sulra ( = 3.4.1) fora time other (than 
that covered by the general rule). 

Here (i. e. in Grammar) affixes are enjoined (each) for an 
individually restricted time. Hence, their correctness cannot 
be secured in case of deviation from the time for which they arc 
enjoined, (i.e.) for another time. For instance, (in the usages) 
bhdvi ( krtyam ) dsil ’ (The future (function) existed) and l agni- 
stomaydjy asya pulro janitd (A son, who has already performed the 
ceremony of Agnistoma will be born to him), the word 'bhdvi 
(in the former example) has been formed in future time and it 
would not enter into a relation with the past time in the word 
as it ’, where the affix has been prescribed in the past time. 
Similarly, (to form the word ‘ agnistomaydjV in the latter example 
the affix (‘nmf after the verbal root ‘ yaj ’ Panini 3. 2. 84-85) has 
been prescribed in the past time to denote the meaning ‘lie 


i . See (as under the foot note on page gi) p. 535, line 8fF. 
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who has already performed the ceremony of Agniftotna.’ The 
past time (in the word ‘ agm$ tomayajV ) could not be connected 
with the future time (in the word) janita ’ (to form which, the 
affix has been prescribed in the future time). Therefore, (for 
the correctness of such usages, Panini) framed the rule 'dha- 
tusambandhe pratyaydlP . Due to the absence of a relation 
between the verbal roots, their meaning is meant (by the word) 
‘dhatu (a verbal root) here (i .e. in the above mentioned rule). 
And since relation is (necessarily) based on difference, the dual 
is to be understood in the vrtti formation 1 (i. e. dhatusambandhe = 
dhatvofr sambandhe). The relation between the meanings of 
the roots is characterized by the nature of qualifier and the 
qualified through the agents ( sadhana , such as ‘subject’ ( karta ), 
‘object’ {karma) etc. denoted by the case-endings). Though the 
word 'pratyayai! (affix) is understood here from the governing rule 
‘pratyayaP (Panini 3.1.1 ) , the purpose of reiterating the word 
‘pratyayafr* (affixes) in the rule ‘ dhatusambandhe pratyayaJf has 
been stated in the Mahabhasya (on this rule =3. 4. 1 ) : (‘In 
the usages) goman asit (A man possessing cows existed), goman 
bhavita (A man possessing cows will exist), (the affix ‘matup’) 
might be correct in relation with the meanings of the roots.’ 
It means that though the affix ‘ matup ’ has not been prescribed 
under the governing rule “ dhatoh ” (Panini 3. 1. 91), it may be 
treated as correct, when it leaves the state of the present time 
coming into a relation with the verbs (denoting) other times (i. e. 
past and future) also. 'Phis rule (i e. dhatusambandhe praty ay all) 
has been rejected by the Vdrttika (on the same rule) : ‘In- 
asmuch as the proper time has been prescribed for (each) 
affix when in relation to the meaning of the roots (the true in- 
tention of Panini) has already been accomplished’. In the 
doctrine, that the formation of (individual) words (takes place 
without considering their relation with other words), the 
affixes are prescribed each for its proper time (only). There- 
fore, even without this sutra (3.4.1), the desired purpose has 
been achieved. This is the meaning. (93) 

i. Vrtti — (in gram.) a complex formation which requires explanation or 
separation into its parts (as distinguished from a simple or uncompounded 
form e. g.any word formed with krit or Taddhita affixes, any compound and 
-even duals and plurals which are regarded as Dvandva compounds, of which 
only one member is left, and all derivative verbs such as desideratives &c.) 

(Sir M. M. Williams’s 6 A Sanskrit-English Dictionary ’ reprinted, Oxford 
1956 (column 1), line 44ff.) 
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Here (it) is stated : 

svakala eva sadhus cet kalabhede gati[i katham / 

If (a word) is (considered as) correct for a specific time 
only, how is the situation when the time changes ? 

If the formation of a word such as ‘ bhavi ’ etc. is accepted in 
its specific time (only), whence comes the comprehension of the 
time other than its own specific when (the word 'bhavi 
enters) into a functional relation with the word 'asit’ ? In this 
(case) also, it has been stated in the Varttika (on Panini 3.4.1 ) : 
‘Certainly, the qualifying word obtains a time other than its 
own (specific) time, from the qualified word’. So, due 
to the relation of the adjoining word i. e. of the qualifying word 
with the qualified word, the time of it (i. e. of the qualified 
word) is determined by the sentence. Since the meaning of the 
sentence is absent when the word is formed, it (is) not an auxi- 
liary (for framing grammatical rules). 

He explains this (meaning ) : 

vakyarthad atadarthesu visit tatvam na sidhyati //94// 

(The knowledge of a time other than its own specific 
time with regard to the qualifying word) comes from 
the sentence. The distinction (i. e. the relation be- 
tween the qualifier and the qualified) does not result 
(in the words) which do not possess that meaning. 

The words (are called) ‘ atadartha ’ (by the 'bahuvrihi’ compound), 
because that meaning which is comprehensible through the 
consideration of the sentence, does not occur in the words i. e. 
they possess a meaning incongruous with the meaning of the 
sentence. Thus, because the meaning of the sentence is sepa- 
rated from them (i. e. from the meaning conveyed severally 
through the isolated words forming the sentence), a distinction 
(i. e. relation between the qualifier and the qualified) does not 
occur (in isolated words). Consequently, the particular 
meaning of the sentence cannot be established unless the word 
'bhavi’ is connected with the word 'asit’, for the (notion of) past 
time cannot be obtained from the word 'bhavi’ . Hence, when 
it has been established that the time of the qualifying word is 
determined by the qualified word because they (together) con- 
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stitute one sentence, no purpose is served with by the sutra 

(3.4.1 ). This is the meaning. (94) 

# 

He states that, quite to the contrary, the intended meaning 
would not be understood if this sutra (3.4.1 ) is framed : 

tadarthas ced avayavo bhavino bhutatagatih j 

na syad atyanlabhutatvam evaikam lair a sambhavet // 95// 

« % 

If a part (of the sentence, namely the word ''bhavi') possessed 
the meaning of past time, (it, i.e. the word '’bhavi' )would 
not change over to the notion of past time. There rather 
would result one absolute past time (expressed twice). 

If through this rule (3.4.1 ) it is set down that in a sentence like 
'bhavi krtyam dsit' (The future function existed), a part as (the 
word) 1 bhavi' etc. representing a qualifying (word), denotes the 
time referred to by the verb which is the principal element (of 
the sentence), (then) the past time of the future function which 
is desired to be authorized (by the said rule) would not be 
comprehended. Inasmuch as past time is expressed already 
by the word ‘asit’, merely a further affirmation would be un- 
derstood through the word ' bhavi 5 possessing the same idea of 
past time (lit. possessing the same saying). And thus, the 
meaning of the sentence would be : ‘This function, i. e. a 
thing to be done, was there as (something) past indeed’. And 
this (meaning) is not intended. Consequently, it results that 
the word ‘ bhavi 5 — future — refers to past time (only) when a 
specific time is prescribed (for each affix) and the meaning 
of the sentence is interpreted. It was desired to express past 
time for a function to be understood as future. Now, this has 
become present. For, previously (i. c. in the karikds 59 — 61 
above, it has been proved) that beings possess the three (i. e. 
future, present and past) courses. Consequently, the entrance of 
the future course into the past course is correct. For instance, 
it has been stated by the venerable saint Vyasa: ‘Your inevita- 
ble destruction has now drawn near by fate because it was in 
store. For this your time was previously yet to come.’ (95) 

‘Pray, if in this way a word, for which a specific time has been 
enjoined, changes over to another time on account of the mean- 
ing of the sentence, is there not the (undesirable) inclination 
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that it may lose its (own) accepted time (completely) ? He 
states that (there would be) no such inclination : 
visif takalatd purvam tathapi tu vise fane 
asrayat so ’ ntarangatval tatra sddhur bhavisyati // 96// 

(A word like ‘ bhavi ’ refers to) a specific time before (it is 
connected with other words) and the same is the case even 
when it becomes a qualifying word (in a sentence) : It will 
be correct there (i. e. referring to the time specifically 
enjoined for it) because (the particularly enjoined time 
is) the support for (the formation of the word) and the 
connection with it represents an antarahga- relation (which 
supersedes other rules). 

• •• 

A word like ‘ bhavi ’ etc. is correct, before it is connected with 
another word, because it has been formed for a specific time 
(i. e. to denote a specific time-relation). And even when it 
becomes a qualifying word in connection with other words, 
it still belongs to a specific time. Because it then adopts the 
time of the word to be qualified without giving up its own 
time-connection : It is the past time of (something) future. 
And therefore, the word 1 bhavi. ’ etc. is there, too, (i. e. in 
its original meaning) correct when connected with other words, 
because its particular time is the reason for- its formation, and 
there is an antaranga-mle inasmuch as this (time-relation) 
is established first (i. e. prior to the connection of the word 
‘ bhavi ’ with others, in a sentence). The particular time is 
not given up, because it is by referring to it that (a meaning) 
is understood as distinct from the meaning of the sentence. 
Thus, in the example : ‘To him a son will be born who has 
already performed the ceremony of i Agnistoma\ the future 
time of something past results from the meaning of the sentence. 
Were the siitra (3. 4. 1 ) framed, mere future time would be 
understood. Thus this sutra has been refuted. (96) 

Some (scholars), however, construe the. matter according to 
the view of the Varttika. He states how : 

amisra eva prakrdntaJj. sa padarthas tathd vidhili / 
kevalasya vimisratvam nitye ’ rthe nopapadyate // 97// 

It has previously been stated that the meaning of a 
word is (always) mingled (with the meaning of the 
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other words of the same sentence ) ; thus is the rule. The 
mingling of an isolated meaning (of a word with the 
meaning of other words) is not possible (in the doctrine 
that, the word, its) meaning (and the relation between 
them) are eternal 1 . 

Here (i. e. in Grammar) expressions are explained and words 
are employed, for common practice; therefore, the sentence 
being essential in this (i. e. in common practice), ought to be 
explained. Consequently, after words have been taught in such 
a way that at first an analysis (is performed) of meanings of 
words which are capable of being connected with the meanings 
of other words, every meaning of a word is, in the explanation 
aiming at the sentence, right away conceived as distinct and 
mingled just as it is understood from its application within the 
sentence. But when words are taught without regard to their 
connection with the meanings of other words, i. e. in case a 
specific meaning is assumed by a (word) previously established, 
once it later on enters into connection with other words, this 
would be incompatible with the maxim that the connection 
between word and meaning is eternal (i. e. invariable). 

‘The general meaning, having disappeared, does not re- 
main in the particular (meaning). How could the 
acquired (general) meaning) be given up ? And, having 
vanished, where could it remain ?’ (VP 2.15). 

Such and such an objection has been raised here (i. e. in the 
doctrine that different words together form a sentence). (97) 

Having stated (it), generally, in this way, he connects this 
(with the matter) under discussion : 

suddhe ca kale vydkhyatam amisre na prasidhyati / 
sddhutvam ayathakalam tat sutrenopadisyate // 98// 

And the correctness (of the affix) explained in the pure 
(i. e. its particular own) time, does not hold good in a 
mingled (time). That (i. e. the correctness of the affix) 
in the time other than its own, is taught by the rule 

i. ‘ siddhe sabddrthasambandhe\ 

( The Vyakarana Mahabhasya of Pataiijali. ed. by F. Kielhorn, Vol. I. 
Bombay 1892 : p. 6, line 16.) 
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The affix (in the word) ‘bhavi’ has been taught as correct in future 
time, unmingled with (past) time. When in connection with 
a past, it does not hold good (any more for the time which was 
intended first). Therefore, the correct prescription for the 
affix atamingled time is obtained (through sutra 3.4. 1) (93 ) 

If it makes no difference (whether the word ‘ bhavi’ is connected 
with the word ‘asit’, or the word ‘asit’ is connected with the 
word ‘ bhavi ’), why then does the past time of the word 
‘ asit ’ not become correct (as referring to a future) when it is 
connected with future time as represented by the word ‘‘bhavi ’ .? 
(In answer to this question) he states : 

akhyatapadavacye ’rthe nirvartyatvat pradhanata j 
vises anam tadaksepat tatkale vyavatifthate '// 99// 

The (greater) importance (lies) in the meaning expressed 
by the verbal root (i. e. in the activity), because (this) 
must be accomplished. The qualifying word, being 
attracted by it, remains fixed in its (i. e. the activity’s) 
time. 

The past is taught for the future. So, the activity expressed by 
the root, possessing the nature of something to be accomplished, 
being the meaning of a sentence, indeed everywhere (becomes) 
the principal. But ‘the instrumental in bringing about the 
activity’ ( karaka ), expressed by the noun, is of the accom- 
plished nature (and is therefore) the secondary. And the 
secondaries follow the principal, but never does the principal 
follow the secondaries. So, the meaning expressed by the 
noun, attracted by the meaning expressed by the root for its 
own benefit, being secondary, follows its (i. e. of the meaning 
expressed by the root) time. And in this way, in accordance 
with the general rule (mentioned above), when there are the 
secondaries and the principal together in a sentence, the 
secondaries must follow the principal, as (their) mutual re- 
lation is not possible otherwise. Because the secondaries, for 
the favour of the principal, follow its (i. e. the principal’s) 
time through the renunciation of their own time, the usages 
such as ‘ bhavi ( krtyam ) asit’ (The future (function) existed) 
are established. (Therefore), no purpose (is served) with the 
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rule [dhatusamb andhe pratyayah ). The following is the gist : For, 
there is indeed distinguished mingling of the meanings of the 
words everywhere, when there is a relation among them. But 
it (i. e. the distinguished mingling) is not determined by itself 
without the use of some other word. For this reason it is said 
that a word remains in (its ) general meaning and a sentence in 
the distinguished meaning. Certainly, there is neither the 
renunciation (of the general meaning) nor the acquirement 
(of the distinguished meaning). • (99) 

Thus, when the word is formed in (view of) a meaning which 
is to be conveyed, the formation is, right away ( prakrame ), 
done for tire mingled meaning, too. For an affix is not de- 
barred in its specific time when this (specific time) is 
inseparably connected with another time. Therefore, he 
states that, no purpose (is served) with an effort (i. e. with the 
rule 1 dhatusamb andhe pratyayah ’•) here : 

% m 

sampratyayamka.ro va sabdavyapara eva va / 

adhyasyate viruddhe ’ rthe na ca tena virudhyate // 100// 

Either the image of the comprehension (of the sentence) 

or the operation of a word (pharacterised by expressing 

• 

its meaning) is superimposed on the opposed meaning. 

Yet, (this latter) is not opposed thereby. 

Here (i. e. in Grammar) meanings do not deviate from their 
true nature on account of a rule, and therefore correct un- 
derstanding is not effected through merely teaching correct- 
ness (of an affix) for another time. Therefore the rule ( dhatu - 
sambandhe pratyayah ) is useless. But the appropriateness (of 
such expressions) is established, because there are secondary 
(elements) and one principal (element) making a connection 
possible, and because there is owe sentence since (the secondary 
elements) comply with the time of the principal (element, i. e. 
the activity expressed by the verb ) . Or else, the affixes (retain ) 
the time specifically enjoined for each of them even in connection 
with (words denoting other) times. Yet, (their) mutual 
connection (takes place) through superimposition. For 
example, the specific meaning of past time is conveyed by 
the word ‘agniftomayajin ’ (he who has already performed the 
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ceremony of Agnistoma). In connection with the word janitf 
however, the particular image of a notion restricted to past 
time, is not applicable but transferred to, i. e. superimposed 
on, opposed time, namely future. This future time (implied 
by the word) 1 janitf is, in view of the completion of the cere- 
mony of Agnistoma after the time of birth, at this very moment, 
perceived as past time. So, the following is the meaning : 
‘To him a son will be born who will perform the said Agnistoma 
sacrifice.’ Or, the operation of the word ‘ agnis tomayajin', 
characterised by expressing its own meaning, is superimposed on 
future time. Because it is impossible to express through this 
(i. e. through the word ‘agnis tomayajin), the future meaning (i. e. 
a son who will perform the said Agnistoma sacrifice), the opera- 
tion of it (i. e. the word ‘agnis tomayajin’). is future (i. e. in the 
future meaning). Thus, (the following) meaning results : 
‘To him a son will be born, who born and grown, will get the 
designation of agnis tomayajin' . It has been stated in the 
Mahabhasya (on Pan ini 3.4. 1 ) : ‘When (will he be designated like 
this) ? — (Then) when the said Agnistoma sacrifice will be per- 
formed by him’. 1 Hence in this way, through the image of the 
comprehension (of the sentence) or through the verbal opera- 
tion, which is to be superimposed (on the opposed meaning), 
the meaning which is thought to be opposed, is not opposed. 
The meaning is that in this case there is no inconsistency in the 
mutual connection. (100) 

He. derives (i. e. corroborates) the same (statement) through 
an example 

bhutam bhavisyad ity etau pratyayau vartamdnatam / 
atyajantau prapadyete viruddhasrayarupatam // 1 0 1 // 

‘(This is) past’ (and ‘this is) future’ these comprehen- 
sions, obtain the form of opposed shelters, without leaving 
the state of present time. 

i. Here again the quotation from the M. Bh. was wrongly given in the 
Triv. ed. The M. Bh. runs as follows : 

‘ 'kaddlyaddnenagnisfomenestam bhavati /” 

(The Mahabhasya (as under the footnote i. on page 105) p. 168, 15-16) 
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Just as these comprehensions i. e. notions such as ‘That thing 
(is) past; the other (one) is future’ having arisen, though they 
by themselves possess the present time, bear the form of teh 
past or future time opposed to their own time (i. e. the present 
time); in the same way, here(i. e. in the case of ‘ bhavi krtyam 
dsit’ and ‘ agnis tomayajy asya putro janita ’), the superimposition 
(of the particular own time) on another time, without forsa- 
king the particular own time, is proper. Thus, the desired 
connection (of the words in the sentence) is drawn from the 
meaning (of the sentence) . Thus we have to understand the 
meaning of this karikd). For the comprehensions possessing the 
forms of the past and future (times), without forsaking their 
own notion of the present time, determine their forms as the 
past and future. In this way, in the word ‘ agnis tomayajin’ 
the image of the notion, without giving up its own time, 
obtains the form of (the element ) by which it is supported, 
i. e. the object upon which it is superimposed, (namely) future 
time which is opposed (to it). 

For, (a thing on which a certain other thing is) superimposed, 
does not forgo its own form, just as the ‘gotva’ (the genus cow) 
on the ‘ bahika ’ (the native of the ‘‘bahika’ country). (101 ) 

In connection with time, he now discusses the vicinity of the 
present time : 

adhvano vartamanasya yah seso ya upakramah / 

tad vartamanasamipyam sastre bhedena darfitam // 102// 

That, which is the remainder and which is the commence- 
ment of the present time, has been shown distinctly in 

Grammar, as the vicinity of the present time. 

It has been stated (in karikas 89 and 90, above) that the series 
of actions uninterrupted until the accomplishment of the result 
is the present time. And the remainder of it (i. e. of the present 
time), which is characterised by a continued course of remini- 
scent impressions even after the completion (of the activity), 
is the vicinity of the present time connected with the past (time). 
And that, which is the commencement i. e. mental desire for 
(the state of) present time, is the second vicinity of the present 
time concerning the future (time). There (i. e. in the vici- 
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nity of the present time), due to the invisibility of the physical 
operation, the affixes of the present tense are extended to the 
states of the past and future (times) inasmuch as the present 
time has no (fixed) limits ( i. e. cannot be delimited with 
exactitude). Since ‘ vd ’ is used (in.Panini’s sutra 3. -3. 131 : 
vartamanasamipye vartamanavad vd) , (and) since the affixes of the 
past and future tenses are enjoined in the(i.e. as an) alternative, 
this (vicinity of present time), being not present indeed, is 
treated as (a) different (tense, i. e. as the secondary present). 
Here too, like (in the ) previous (case, i. e. like in the usages 
‘‘bhavy asit ’ etc.), the formation of the word ‘ gacchami ’ etc. is 
formed for its own particular time, only. And for this reason 
the present time alone is understood. But, when another word 
is employed, (the present time) is superimposed on the time - 
(denoted) by it (i. e. the other word). The affixes of the past 
and future tenses are justified because the word l va‘ is used (in 
sutra 3. 3. 131, and) because the superimposed forms may be 
resorted to, optionally. Hence, there is no need for an effort 
(i. e. sutra 3. 4. 1 : dhatusambandhe pratyayah, can be dispensed 
with). (102) 

The ‘expectation’ ( asamsa ) exhibiting the nature of a keen 

desire, is, because it is a specific notion, obviously present. How 

• • 

has it been said in the Mahabhafya (on Panini 3. 3. 132) to 
possess future time ? Having raised this doubt, he states : 

aSarnsa vartamanapi visayena bhavisyata / 

bhasye bhavifyatkaleti karyartharji vyapadisyate // 103// 

Expectation, though present, is, on account of (its) 
future object, referred to in the Mahabhafya (on Panini 
3. 3. 132) as possessing future time, for the purpose (of 
grammatical) operations. 

0 

Expectation, although being by nature a mental act and, 
(therefore), belonging to the present time, is, due to futurity 
of a desired object, designated as possessing future time, on 
account of the nature of the object. And therefore, it is 
correct to prescribe the (grammatical) operation, characterised 
by the affix of the past tense, for the future object. (103) 
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If the designation takes place on account of the nature of 
the object also, then (in the desiderative), due to the futurity of 
the desired (object), the desire, too, would be of future time. 
So (in the desiderative statement) ‘ cikirsati ’ ( = he desires to do), 
the affixes of the present tense should be prescribed there (i. e. 
in future time, to cover the future tense) through extended 
application ? Having raised this doubt, he states: 

iccha cikirfatity atra svakalam anurudhyate / 
bhavisyaii prakrtyarlhe tatkdlam nanurudhyate // 104// 

The desire, in (the desiderative statement) ‘ cikirsati ’ 
( = he desires to do), adheres, here, to its own time. 
The meaning of the original base (i.e. ‘ kartum ’ of the word 
cikirsati) is future (and the desire) does not adhere to 
its (i.e. original base’s) time. 

• s 

Here, in (the desiderative statement) cikirsati ( = he desires to 
do), the desire, which is expressed by the root ending with 
(the desiderative affix) — san — , is the principal. The activity 
(expressed by the root) ‘At’ (in the original base ‘ kartum ’), 
being secondary, becomes the sphere of it (i. e. of the desire). 
The affix of the present (tense) is established (for the desi- 
derative statement ‘ cikirsati ’) because, according to the 
maxim ‘The original base and the affix together express the 
meaning of the affix’ 1 , the desire expressed by the root 
ending with the desiderative affix is present and, therefore, 
must be followed by time; although the secondary (element) 
expressed by the root which is the base for the desiderative 
affix — san — , belongs to the future time. Inasmuch as the 
principal does not follow the secondary elements, the time 
expressed by the root *kr 3 which represents a secondary element, 
is disregarded. (104) 

4 

Why is there no regard for its own specific time, in the case 
of expectation, too ? Having raised this doubt, he states: 

dsamsyamanatantratvad dsamsayam viparyayah / 
prayoktrdharmah tabdarthe fabdair evanufajyate / / 105/ / 

i. The Mahabha$ya( as under the foot note i, onp. — 105) p. 58, line 11-12 
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In the (case of the) expectation (it is quite) reverse, 
because the expected (object) is the principal there. 
The (mental) state of the speaker is attached (i.e. attri- 
buted) to the meaning of the word through the context 
(lit. through the words) only. 

Desire is the principal because it represents the meaning of 
the affix; expectation is different, because this (i.e. expectation) 
is not expressed by the affix. It is rather its object, that which 
is expected, which is denoted by the affix. For expectation 
is a (mental) state of the speaker, not the meaning of a word. 
For example: ‘When the teacher comes, Grammar is studied’. 
Here, the expected coming of the teacher and the expected 
learning of the Grammar (which are) expressed by the affixes 
are essential i. e. principal. So, the consideration of their 
time alone is correct. But, this sentence is employed by a 
speaker who is expectant of these (objects). Thereby expec- 
tation is suggested. For the meaning of a word (is the) proper 
reason for (its) formation, how could the expectation (which 
is) a (mental ) state of the speaker, (be) the reason for the 
word-formation ? Having raised this doubt, it has been stated 
(in the karika ) : 

_ • • 

‘The (mental) state of the speaker is attached (i. e. 
attributed) to the meaning of the word through the context (lit. 
through the words) only’. 

The (mental) state of the speaker is superimposed on the 
meaning of the word employed, through the sentence (i. e. 
through the context) alone. For, when it (i. e. the sentence) 
is enunciated, that (mental) state is suggested (to have arisen) 
in (the mind of) the speaker. And since it is suggested, it may 
be the reason for the formation of a word just as physical pain 
etc. (may be the reason for the formation of a word). For 
it has been discussed in the Vakyapadiya that Grammar is en- 
joined in (the expression of) mental states of men, too. This 
has been settled. (105) 

Here(i. e. on Panini’s rule ‘kfipravacane IrV 3.3. 133), the author 
of the Varttikas frames his Varttika as follows) : ‘For an unaccom- 
plished (thing), due to (its) non-accomplishment, the expression 
of accomplishment must be taught.’ It means, for the 
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unaccomplished (future) action, the affixes of the past tense must 
be taught. For example : ‘If the god has rained, the grains 
have been produced.’ (The word) ‘unaccomplished’ ( amis - 
panna ) (in the above-mentioned Varttika) possesses the mean- 
ing ‘similar to the accomplished one’ (nifpannasadrfa) through 
the negation connected with the noun (paryudasa) ?- So, in the 
presence of a capable means, the expected production (of 
grains) is stated. Hence, the affixes of the past tense are not 
justified (i .e. not capable to express) mere future time (with- 
out any further condition). And even though the word 
‘ anifpanna ’ has been used, the reason has (once more) been 
stated by the word ‘ anispamatvai’ (due to (its) non-accomplish- 
ment). The meaning is : This statement should not be understood 
as a figurative expression. Here, the action is comprehended 
as being future only, not attended by the past state. So, the 
affix of the past tense must be taught. This is the meaning. 
That is why the propriety of the affix of the future tense alone 
has been stated in the ( Malta -) bhayya (on 3. 3. 133, with the 
following dictum) : ‘One should say : nif patsy ante salayah “The 
grains will be produced”. The refutation of this (i.e. the 
Varttika mentioned above, was effected by another Varttika 
on the same sutra which runs as follows): ‘It is, however, 
established as correct by the fact that the future tense is rejected.’ 
In case somebody says : ‘If the god has rained, the grains 
will be produced’ ( M . Bh. on 3.3.133), it is observed in 
everyday conversation that the use of the form expressing 
futurity is rejected : ‘Do not speak like this! Say : The 
grains have been produced’ {M. Bh. on 3. 3. 133). The mean- 
ing of the Varttika is : it is permitted (to use) affixes express- 
ing the past tense, only. 

Now he states the view of the Varttika , how this does result : 

apsalibijasamyoge vartate nifpadir yadd / 

tatravayavavrttitvdd bhavisyatpratisedhanam // 106// 

i. “When the particle ‘nan’ is connected with the last word in the 
compound, it is called “paryudasa' . When it is connected with the verb, it is 
called prasajyapratiyedha. prasajyapratisedho 'yam kriyayd saha yatra nan / 

paryuddsah sa vijneyo yatrottarapadena nan//” 

(‘ A Dictionary of Sanskrit Grammar' by K. V. Abhyankar, Oriental Institute, 
Baroda 1961 : see under paryudasa). 
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When the verb i ni$pad'‘ denotes the combination (or, 
connection) of water and seed, the future tense is rejected 
because it (i. e. the activity) represents there a component 
(operation, only). 

Here, the meaning of the verb nis-pad is ‘producing grain’ when 
all necessary factors are at hand, and this is essential. When 
that (i. e. the aforesaid essential meaning) is superimposed 
on a mere component (of the main activity) namely on the 
bare combination of water and seed, then the meaning of the 
verb is past because as much as that is effected by rain alone, 
and hence the affixes of the past tense are established as correct. 
Inasmuch as the production of a combination of water and 
seed is no sphere for the affixes of the future tense, the rejec- 
tion of the future tense is accurate. (106) . 

But when the meaning of the verb nis-pad is essential, how 
is then the (use of the) past time (justified) in this case ? 
Having raised this doubt, he states : 

phalaprasavarupe tu nifpadau bhutakalatd / 
dharmdntarefu tad rupam adhyasya parikalpyate // 107// 

But when the verb nis-pad represents (the meaning) 
‘producing grain’ the state of past time is admitted, 
after that form (i.e. the meaning ‘producing grain’) 
has been superimposed on (or, transferred to) the 
other qualities (i. e. component activities). 

When the verb nis-pad denotes the meaning characterised by 
the accomplishment i. e. production of the effect (lit. fruit) 
to be accomplished in the presence of (all necessary) means, 
then this form of the production of the effect is superimposed 
on other activities (which) precede the production of the 
effect, depend on causes (and) gain importance through the 
combination of the seed and water. Because they are past, 
the production of the grain is (also) admitted (i.e. considered) 
as past. Thus, the affixes of the past tense (in future time) 
are established. (107) 

He states the remedy (i. e. he establishes the correctness of the 
usage) by some other method : 
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upayukte nimittanam vyapare phalasiddhaye / 

tatra rupam yad adhyastam tatkalam tat pr ally ate // 1 OB// 

When the form of the causes (working) in the operation, — 
which (operation) is needful for the attainment of the 
result, — is superimposed there (i.e. on the result), the 
latter (i. e. the result) is comprehended as possessing 
their (i.e. the causes’) time. 

Because the effect can be produced by a complete set (of needful 
means) only, the secondary (lit. presupposing something else) 
productive causes are many. Their operation, i.e. their assis- 
tance in producing the result (produces), — when it is suffi- 
cient — , the future form of the result, and the form of the 
assistance of causes is superimposed there, i.e. on it (scil. on 
the future form of the result). Inasmuch as the operation of 
causes is past, it belongs to past time. And the result, having 
been identified with it (i.e. with the operation of causes), is 
determined as sharing its time, (in other words) as belonging 
to past time, too. Formerly (i. e. in kdrikd 107), the superim- 
position of the effect on the operations, (i.e. the favour) of the 
causes (has been stated) ; but here, (the superimposition) of the 
favour of the causes on the effect (has been stated). This is 
the difference. The purpose of (emphasizing) the favour of the 
causes here is to prove their increased efficiency. And by this 
(kdrikd), the second of the rejecting Varttikas (serially fourth 
Vdr ttika, which rejects the serially second Varttika on 3.3. 133, 
mentioned on p. 131 above) has been clearly explained. 
(The Varttika runs as follows) : ‘Or, due to the consideration 
of the time of the causes’ 1 . The past time, which belongs to 
rain, — (which rain is) the cause (for accomplishing the result) 
— , is superimposed on the effect (i. e. the result). The word 
pratiyate ‘is comprehended’, serves the purpose to prove that 
there is no consideration of other causes. This is the mean- 
ing. In answer to the objection : ‘When there is a production 
why then (i. e. at that very moment) do the grains not yield 
the effect of the produced (grains) ?’, it has been stated (in 

i . This Varttika was wrongly cited in the Triv. ed. The Varttika runs as 
follows : ‘ hetubhutakalasarnpreksitatvdd vaV 

(The Mahdbhd$ya (as under the foot note i, on p. — 105) p. 160, 3) 
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the Mahabhasya on the Varttika mentioned above = ‘Or, due 

to ’): ‘Something else is said now. 5 

If the production of the grains (means) to come into use (lit. 
performance of a purposeful action) (at that very moment), 
then even (the harvested grains which) are stored (for some 
time) in the granary (would be treated) as unproduced, be- 
cause before they come into actual use of eating, they must be 
thrashed, (winnowed, milled) etc. (lit. in the purposeful 
action characterised by eating, there is dependence on thrash- 
ing etc.) (108) 

He states that when (it is accepted that) the accomplishment 
(of the result) is dependent on mere achievement of the favour 
of a (particular) cause, then in due order, it is established 
that accomplishment (of the result) means accomplishment 
of the favour of a (particular ) cause : 

nispattav avadhih has cit has cit prativivaksitah / 
hetiijanmavyapeksaiah phalajanmeti cocyate 1 1 109 // 

In the accomplishment (of the result) sometimes this 
and sometimes that particular cause (lit. limit) is re- 
commended (or, contested). And it is with regard to 
the accomplishment of (any particular) cause that the 
accomplishment of the result is spoken of. 

Here someone thinks that the production of the grains is 
dependent upon the combination of the seed and water; some 

other (thinks that it is) dependent upon the succession of 

• • 

favourable circumstances resulting from the combination of 
the sun-heat (and the seed) etc. (taking place) after the 
combination (of the seed and water). Thus, the cause 
in production (of the grains) is unsettled. For thus one 
says in order to point out the different favour of (each) cause. 
And when the accomplishment of the result is spoken of on 
account of the accomplishment of such and such a cause, 
the operation of the other causes is minimized in order to 
magnify the favour belonging to the more principal cause. Oi', 
because of the accomplishment of the cause characterised by the 
combination (of the seed) with sunshine etc., it is correct to 
speak of the result as past, inasmuch as this (accomplishment 
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of the cause) is past. And this reference (is) indeed dependent 
on favourable circumstances ( upacara ), through considering 
the time of the cause; so this (i .e. the reference) does not result 
without superimposition. But if recourse be taken to the 
meaning of the verb nispad (maintaining that it denotes) a 
mere combination of water and seed, the former remedy (i.e. the 
establishment of the correctness of the affixes of the past tense 
in the usage ‘ sampannalx Sdlayah\ in kdrika 106 above) may be 
used. In this (case) the meaning of (the verb) nispad is secon- 
dary. But the solution offered in karikas 107 and 108 above, the 
essential meaning (i. e. the accomplishment of the result) of 
(the verb) nispad (has been resorted to) and both the cause 
and the effect have been identified through superimposition. 
Thus, the option (i.e. resorting to either the secondary meaning 
or the essential meaning of the verb nispad in order to establish 
the correctness of the usage ‘ sampannali Salayatf ) has been de- 
monstrated. (109) 

If the effect is to be produced with the complete set of means 
(only), how could the production (of the effect) result when 
there is merely one of the means available ? In order to dis- 
cuss this objection he states: 

abahissadhanadhina siddhir yatra vivakfita / 

tat sadhanantarabhavat siddham ity upadityate // 110// 

When it is intended to specify a result not depending on 

external causes, it is, in the absence of other causes, 

called ‘accomplished. 5 

When some internal cause is at hand and it is intended to specify 
the effect without regard to any other, exterior cause, different 
(from the internal cause), it (i.e. the effect) is almost real 
and called ‘accomplished 5 . This is the common way of speak- 
ing in everyday life. And in Grammar, too, this rule is valid 
in conformity to the former, because Grammar follows the 
usage of words and meanings, as it is current in everyday life. 
And thus, the reference to the three times (i.e. the past, present 
and future) is established as correct here (i.e. in Grammar), 
in accordance with the desire to express (definite facts ) . (110) 
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He concludes : 

tasmdd avadhibhedena siddha mukhyaiva bhutata / 
anagatatvam astitvam hetudharmavyapeksane //111// 

Therefore, the essential pastness alone has been established 
through the difference of the cause (lit. limit). Futurity 
and presence (become essential) when the operation 
( dharma ) of (future and present) causes is taken into 
consideration. 

The pastness (of the effect becomes) essential like (the pastness 
of the cause) through the difference of the cause (lit. the limit) 
in the production (of the effect), because the effect is 
superimposed here (i.e. on the cause) whichever it may be.. 
For the effect, not past time, is superimposed on the cause. 
When the operation of some other cause is accepted for the 
production of a future effect, the futurity (lit. the state of 
not yet come) of the effect is considered as essential indeed. 
But, when the operation to produce an imminent effect is to 
be attributed to another cause, the state of present time (results) 
because the succession of operations forms a unity (i.e. a con- 
tinuum) up to the limit (where the) result (is reached, and) on 
^ • 

account of the fact that it (i. e. the succession of operations ) 
exists although it consists of prior and posterior, existing and 
non-existing, parts. In this way, three modes of speaking are 
correct: ‘The grains have been produced.’ — ‘(The grains) will 
be produced.’ — ‘(The grains) are produced.’ This has been 
settled. (Ill) 

The author of the Varttikas has framed some other ( Varttika on 
Panini 3. 3. 133, which runs as follows): ‘With regard to (the 
verbs ) denoting the meaning • of existence, the affixes of all 
(tenses must be taught) in the meaning of the present tense due 
to the existence of the subject.’ The ‘ tin ’ affixes possessing the 
meaning of the past and future times must be taught in the 
meaning of the present tense i. e. in the (place of the ) affix 
‘lap possessing the meaning of the present time. Because 
(otherwise) the affix ‘ lap alone would be (correct) in the (i. e. 
to denote) present time. The statement, ‘due to the existence 
of the subject’ combined with ‘in the meaning of the present 
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tense’ is to prove that the existence (of a well etc. ) ascertained 
at the time of the employment (of the sentence), is based on the 
(verbal) expression, but indeed not (on its) real (existence). 
At the time of the employment (of sentences) such as ‘A 
well existed.’ ‘(A well) has existed.’ ‘(A well) will exist.’ 
‘(A well) is to exist,’ the ‘well’ (which is the) subject (here), 
is perceived ever undestroyed. This is the meaning. And so, 
the following explanatory (Mafia-) bha$ya (on the Varttika men- 
tioned above) defines the existence (of the well) as the state 
of being at present perceived (by means of a mental process): 
‘A well was seen by him some time ago and he does not 
notice its disappearance.’ 1 

The following Varttika ( = 3. 3. 133, 6) rejects (the former 
Varttika) : ‘(The expression) is, however, correct because (the 
personal endings of the several tenses) are employed accord- 
ing to their specific times.’ This employment of the 'tin* 
affixes (is made) in due order for their specific times, only; 
but not indeed for present time. So, there is no need of teach- 
ing (the affixes of all other tenses in the present tense). This 
is the meaning. To prove this, it has been stated (by the 
author of the Varttikas ): ‘Due to the absence of any option’ 
( = 3. 3. 133. 7). In the absence of option these expressions 
are used in their particular own time, only. Because, if their 
correctness were taught for the present, all personal-endings 
would occur there (i.e. in the present tense), alternately. But, 
(in reality), they do not occur so. Therefore, it has been stated 
(by the author of the Varttikas) : ‘And interchange is not 
established’ ( = 3. 3. 133.8). It means something contrary is not 
established. For nobody states ‘A well will exist’, when it is 
desired to state ‘A well existed.’ Therefore, due to the absence 
of the optional employment (of different tenses) and because 
(different tenses) are employed (in their particular own time 
only) without inter-mingling, the employment of the ‘ tin ’ 
affixes in their specific own times alone has been established. 
He states how is this possible according to the view of the 
Varttika (— 3. 3. 133. 8): 

i. Here again, the quotation from the M. Bh. was wrongly given in the 
Triv. ed. The M. Bh. runs as follows : ‘kupo'nena kada cid drsto na casya 
kam cid apy apayampasyati.’ 

(The M. Bh. (as under the foot note i. on p. 105) p. 160, line 14.) 
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satam indriyasambandhat saiva satta visisyate / 
bhedena vyavaha.ro hi vastvantaranibandhanah 1 11121 1 

This very existence varies due to the contact of existing 
things with the organs (of sense and action). For the 
usage with discrimination (i e. the usage of different 
tenses) is based upon (certain) other things (i.e. alien 
activities ) . 

It has been already stated (in karikas 7 to 23 above) that here 
(i.e. in this world) every practice with things (is done) by 
covering them with commingling alien activities. And con- 
sequently, this existence of a well, present here, becomes, once 
perceived, the cause for using a word. Because (the existence 
of the well) not perceived (by the organ of the eye) becomes 
similar to the non-existence (of the well); therefore, (the 

existence of the well), possessing the superimposition of the 

• 

perception, comes (lit. descends) to the( verbal) reference. The 
contact of the sense objects with their (respective) sense organs 
is the cause of the perception. So, where on the way, the 
contact of a well (i. e. the sense-object) with the (sense-) organ 
(i.e. the eye) is imminent, the existence (of this well) is referred 
to as future. But, where it (i. e. the contact of the object, the 
well, with the sense-organ eye) took place, (the existence of 
the well is referred to ) as past. But, where (the contact of the 
object, the well,) takes place (with the sense-organ eye) in the 
present time, (the existence of the well is referred to) 
as present. Hence, the modes of employing (personal endings) 
with reference to the three times have been established as 
correct although they (i. e. the modes) represent general 
as well as particular (statements). When the contact (of 
the object) with the organ is remote past, then, ‘ Ian ’ etc. 
(affixes) referring to the particular past (are prescribed). When 
(the contact of the object with the organ) is remote future 
(lit. to becoming), then, Hu? etc. (affixes) referring to the 
particular future (are prescribed). 1 (112) 

i This entire portion has been given in the Tri. ed. as belonging to 
karika 1 1 1 As a matter of fact, it should serve as introduction ( avatdrikd ) to 
karika 112. 
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Pray, just as the affixes of the past and future (tenses) do not 
trespass on the sphere of the present (tense), in the same way, 
it (i. e. the affix of the present tense), too, should not trespass 
on the sphere of them (i. e. the sphere of the past and future 
tenses). Thus, the expression ‘A well exists’ w'ould not be 
justified when contact with the sense organs is past or yet to 
come ? Having raised this doubt, he states : 

astitvam vastumatrasya buddhya tu parigrhyate j 
yah samasadanad bhedah. sa tatra na vivaksitah //1 13// 

The existence of a mere thing is ascertained by the 
intellect (and not by the sense-organs). There (i. e. 
in this case) it is not intended to express the difference 
(resulting) from the contact (of the objects with the 
organs of sense and action). 

When (there is) no desire to express the difference characterised 
by the past and future (times, respectively) (which results) 
from contact or non-contact (of the object) with the organs 
(of sense and action), and when (the speaker) aims with (his) 
mind at a mere existing well ( kupa ), it is possible to use, in a 
general way, (the statement) : ‘A well exists.’ This is the 
meaning. But, mutually contrasted particular (expressions, 
such as ‘A well existed.’ ‘A well will exist.’ etc.) are not 
inter-mingled . (113) 

(Is the difference) of existence here perhaps (to be explained) 
by a superimposed difference? Pie states that the difference of 
existence is indeed real: 

yogad va stritvapumstvdbhydm na kim cid avails thate / 

. svasminn atmani tatranyad bhutam bhavi ca kathyate //1 14// 
Or, due to (its) connection with masculinity (i.e. growth) 
or with femininity (i. e. destruction), nothing remains 
firm in its own self (without undergoing any change). 
There (i. e. under such circumstances, where a being 
either should grow or meet destruction), the past and 
the future are said to be different from each other. 

The ( Maha -) bhasya , on the rule £ striyam ’ (Panini 4.1.3), runs 
as follows : ‘For, here (i. e. in the world), nobody indeed remains 
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firm in his own self even for a moment; he either grows as long 
as he can or he meets destruction.’ 1 (The author) will state in 
the ‘ LingasamuddeSd’ that rise (growth) is masculinity and fall 
(destruction) is femininity : 

‘Issue is production and destruction is annihilation 
(lit. coagulation = ‘samstyana' ) (VP 3. 13. 27). 

And in this way, (there is) contact of all beings with mascu- 
linity and femininity i.e. rise and fall which have perpetual 
function. So the use of the three times referring to different 
states (of beings) is proved to be real at every moment in the 
midst of beings which possess (simultaneously) a constantly 
alternating form (and) the form of an unvarying continuous 
series. And therefore, the past form, (where) the connection 
(between) the organ (of sense and action and its object) is no 
more, is indeed different (from) the future (form, where) the 
connection (between) the organ (of sense and action and its 
object) will take place. And (again, the present form, where 
the connection (between) the organ (of sense and action and 
its object) is taking place, (is) indeed different (from past as 
well as future forms). But the general form, ascertained as 
devoid of variations by the intellect, (is) to be expressed by 
the affix of the present tense (and ) may correctly be referred to 
by the statement: ‘It exists.’ (114) 

Thus the KalasamuddeSa, (the) ninth (chapter of the Prakirna - 
(ka) kanda of the Vakyapadiya) , and the Prakirna- ( ka ) prakasa 
(a commentary on it) written by Helaraja, the son of Bhutiraja, 
are finished. 

• • • 

i This quotation from the M. Bh. was wrongly given in the Triv. ed. 
The Mahdbha$ya runs as follows: ‘na ' hlha has cit svasminn atmam muhurtam apy 
avatisthatej vardhate vdyavad anena vardhilavyam apayena va yujyate /’ 

(The Mahabhasya (as under the footnote on p. — 105) p. 198, line 8 — 9) 


































Corrections of the Sanskrit Text 


(Trivandrum Edition) 


The Trivandrum edition of the KalasamuddeSa has been 
corrected by us in the following places: 

Page and line Read : 


50,14 

54,16 

55 , 16—18 

55 , 19 

56 , 1 . 

58 , 14—15 

59 , 12 
63 , 2—3 
63 , 3 
63 , 5—6 

63 , 10 

63 , 13 

63 , 15—16 

64 , 10 
64 , 22 
64 , 24 

64 , 26 

65 , 14 
68 , 8 
68 , 14 
68 , 20 

68 , 22—23 


vibhudravyam 
kdlasaktim upd&ritah 

satyam , karanesu phalavyaktih kdryavyaktih prajayate / 
‘ svasrayasyabhinispattyai sa kriyayah prayojika //’ 
kdrananam 
vyaparasya 

yaih pravartitah svakarye bhavah samsargibhih saha- 

karibhih, sthityamsahetavas te 

• _ • ■ 

tasyapi bhede ’ syanuvrtteh / 

mukhyo vartamana ekah / 

vartamanasamipye vartamanavad va 

evam anantarabhedatvat kriyabhedah, kriyabhedad 

bhutadibheda uktah / / 

kriyayd nivartitah padartha atita iti bhanyante, 

atitasvarupah / 

smartam 

ghata ityadivyavahnrah, / 
nimajjanonmajjahani paurvaparyalakfanam 
pravibhaktah krttikqdinaksatrasamjndh 
anvdkhyayate 

svabhavikam hy arthabhidhanam 



svasaktimdhdtmydd bhavabhedesu 
varanakam eva 
atitadhvavartino ’ pi 
sdmkhydndm ayam abhyupagamah / 
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69, 6 

sampratikalvam 

69, 6—7 

tadavyatirikto 

69, 7 

vartamanatvac canantaram apy atitatam 

69, 8 

tadavyatirikto 

69, 21 

soar upamatraj vyam 

70, 3 

kalatattvam vydkhyatam 

71, 1 

bhavebhyo * vyatirikta eva 

71, 28 

na dharmi 

72, 5 

saktydtm adeva tap ak? air bhinnam 

72, 9 

°palambham 

72, 9 

pratibadhnati 

72, 18—19 

jiva eva kdlas tasyaiva kramavabhasat / 

% 

sa hi yathatattvam arthan 

73, 7 8 

sarvasyaiva satyatayd tattvavyavasthdnupapatter 
ity atra atatparyarthah / 

73, 11 

ciram idam krtam 

74, 6 

kalabhedavadharanam / 

74, 22 

cavivekat 

75, 6 

padavaky avis aye \ py avilaksano ’ bhi 

80, 22 

prayoktum ity atah santi kalavibhagah /’ 

80, 24 

‘ndvafyam prayogad eva ’ iti / 

82, 4 

sakramah 

• 

82, 14 

nissamsaye 

82, 15—16 

hasati vajalpati va paniyam va pibati' 

83, 17 

dadhyupasecajiadibhir anyair bhede / 

83, 20 

adikarmani, ‘ nyayyatv adyapavargat' ( Varttika 
3. 2. 102) 

84,21 

yathopalabdhi smaranam 

86, 4 

tat samiksya prayuhjita 

86, 14 

jndndtmani 

86, 18—19 

buddhirupatayadhyavasayat 

86, 26—27 

Sakaidparydbhavanalaksandydh 

87, 8 

paryabhavisyad ity aparyabhavanasya 

87, 10 

aparyabhavanavirodinah 

87, 12 

fakataparyabhavanasya 

91, 19 

l kada / yaddnendgniftomene$tam bhavati /’ 

93, 26 

andgatarupenaivdnupacaritdtitdvasthena 

95, 4—5 

‘ hetubhutakalasampreksitatvad va 5 iti 

95, 8 

‘‘any ad idanim etad ucyate /’iti / 

96, 17 

bhavantya ladvibhakter arthe 
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Page and line 

Read: 

96, 22 

‘ kupo'nena kada cid drftahjna easy a kam cid apy 
apayam paSyati j’iti 

98, 1 2 

’ na hiha kas cid api svasminn atmani muhurtam apy 
avatislhate / vardhate va yavad anena vardhitavyam 
apayena vdyujyate /’ 

98, 4 

sarristyanam 



Index of Karikas 


Kariha : 

No. 

athasman niyamad urdhvam 

19 

adhvano vartamanasya 

102 

anagata janmaiakteh 

51 

anityasya yathotpade . . . . 

22 

anunifpadikalpena . . . . 

67 

anyais tu bhavair anyepdm . . . . . . • . . 

35 

aptalibijasamyoge . . . . . . 

106 

abahissadhanadhina 

110 

abhivyaktinimittasya 

65 

abhede yadi kalasya 

63 

ay anapravib hagai ca 

43 

alpe mahati va chidre . . • 

71 

asatas ca kramo nasti 

36 

astitvarri vastumatrasya . . ... 

113 

akrida iva kalasya 

72 

akhydtapadavacye ’ rthe . . . . . . 

99 

adityagrahanakfatra 0 

76 

amisra eva prakrantah . . . . . . 

97 

arambhas ca kriya caiva 

33 

dvisyevanusamdhatte 

42 

afamsa vartamanapi 

103 

dsamsyamdnatantratvdt 

105 

asrayana ca nityalvam 

21 

iccha cikirfatity atra 

104 

utpattau ca sthitau caiva 

3 

udayastamaydvrttyd 

75 

upayukte nimittanam 

108 

ekasya saktayas tisrali 

49 

evam matraturiyasya . . 

66 

kartrbhedat tadarthefu 

31 

kalabhih prthagarthabhih 

57 

kdrananuvidhdyitvdt 

20 

karyotpattau samartharri va 

89 

kale nidhaya svam r upam 

39 

kriyayor apavarginyoh 

27 
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kriyatipattir atyantam 
kriyantaraparicchede 
kriyaprabandharupam yat 
kriyabhedad yathaikasmin . . 
kriyopadhis ca san bhiita . . 
janmabhivyaktiniyamah 
jardkhya kalasaktir yd 
jalayantrabhramavesa 0 
jahati sahavrttai ca 
jatiprayukta tasyarri tu 
jndndnugatasaktim va 
jiidne rupasya samkrantih 
tatas tu samavayakhyd 
tadantaraladrfta va 
tadarthaS ced avayavab 
tamahprakasavat tv ete 
tarn asya lokayantrasya . . 
tasmad avadhibhedena 
tasyatma bahudha bhinnaJi 
tasyabhinnasya kalasya 
tisro bhavasya bhdvasya 
trnaparnalatddini 
ivacisdrasya va vrddhim 
darsanadarsanenaikam 
diffiprasthasuvarnddi 
durantikavyavasthanam 
dvabhyam sa kila saktibhyam 
dve eva kalasya vibhoh. . . . 
dvau tu tatra tamoriipau 
na ca vicchinnar upo \ pi 
nirbhasopagamo yo 'yam . . 
nirvrttirupam ekasya 
nifpattav avadhih kas cit 
naiko na capy aneko ' sti 
parato bhidyate sarvam 
pratibaddhas cayas tena . . 
pratibandhabhyanuj nabhyam vrttir yd 
pratibandhabhyanuj nabhyam ndlika° 
pratyavastham tu kalasya . . 
prayojakas tu ye bhavah 
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77 
90 
32 
37 
10 

24 

14 

29 

17 

58 

78 

18 
84. 
95 

52 
4 

111 

.6 

48 

59 
41 
73 
61 

2 

47 

50 

56 

53 
83 
46 
86 
109 

7 

80 

15 

30 
70 
12 

25 
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prasiddhabheda vyaparah 
prag viruddhakriyotpadat . . 
phalaprasavarupe tu 
bahunam canavasthanat 
buddhyavagrahabhedac ca 
bhavindm caivayad rupam 
bhUtani bhavisyad ity etau 
b hut ah pahcavidhas tatra 
bhuto ghata itiyam ca 
matranarri parinama ye 
murtindm tena bhinnanam 
yatha tulayam haste va 
yathaivadbhutaya vrttya 
yadi na pratibadhniyat 
yavams ca dvyanukddinam . . 
yugapad vartamanatvam 
yogad va stritvapurnstvdbhydm 
rutair mrgasakuntdndm 
viSiftakalata purvam 
visif taka las ambandhad vrtli° 
visistakalasambandhal labdha 0 
visif tam avadhim tam tam 
vyatikrame ’pi mdtrdndm 
vyabhicare nimittasya 
vyavadhanam ivopaiti 

saktyatmadevatapakfaih 
Suddhe ca kale vyakhydtam 
samsar ginam tu ye bhedah . . 
sampratyayanukaro va 
satarn indriyasambandhat . . 
sattvad avyatirekena 
sadasadr upam ekam syat . . 
sadasad vapi vastu syat 
sthitah samsar gibhir bhavaib 
slhitasyanugr ahas tais taih 
svakala eva sadhus cet 
hetupakarad aksiptah 
hrasvadirghaplutdvrttya 


vydparavyatirekena 


81 

92 
107 

87 
69 
40 

101 

38 

79 

44 
13 
28 
26 

5 

34 

54 
114 

45 
96 

9 

16 

68 

74 

93 
82 

1 

62 

98 

8 

100 

112 

60 

88 
85 
23 
11 

94 

55 
64 



Index of Authors and Works 


Name 


Jyotisafastra 

Da§ataya ( = The Rgveda ) 

Patanjala (= The Yoga — System of Patanjali 

and the Bhasya on it) 
Paramar$anaya (= The Samkhya — System ) 
Purvakanda (= Th t Brahmakdnda of the Vdkya- 

padiya) 


B auddhaprayah 

Brahmakdnda ( = The name of the first Kdnda 

of the Vakyapadiya) 

Bhartrhari ( = The name of the author of the 

Vakyapadiya) 


Bhasya (= The Mahdbha$ya of Patanjali) 


Mahabhasya ( = The Mahabhasya of Patanjali ) 
LiiigasamuddeSa {= The 13th chapter of the 
Prakirnakanda of the Vakyapadiya) 
Vakyapadiya ( = The first two Kandas of the 

Vakyapadiya ) . 


Varttika ( = Katyayana’s Varttika on Panini’s 

Aftadhyayi) 


Page and line 

78: 21 
74: 25 

68: 3; 71: 28 
71: 4 

74: 12 
70: 19 

66:12; 74:13 

72: 7 

80: 14; 81: 3; 
82:1,16; 84:3; 

86:2;88:8; 91:19; 
92:19, 21; 

94:1; 96:22; 

98:2 

69:2 
98: 3 

54:15; 72:17; 
73:1; 76:21; 
93:20 

75:19; 82:6; 
83:20; 88:9,15; 
89:26; 94:6,7; 
95:5; 97:6 
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Name : 


Page and line: 


Varttikakara (= Katyayana) 

Vivartacinta ( = The Sambandhasamuddesa of the 
Prakirnakanda of the Vakyapadiya ) 
Vitapancaka ( = The name of a Samkhya philo- 
sopher ) 

Vaisesika ( = A follower of The Vaikfika System) 
Vyasamuni ( = The author of the Mahabharata 

and the Pur anas) 

Sabdaprabha ( = A commentary on th zBrahma- 
kdnda of the Vakyapadiya written by Hel- 
araja which is lost 
Sastra ( = Grammar) 


Sruti (= The Vedas) 


93:21; 96:16 

58:22 

69:22 

50:16; 57:19 
89:10 


73:1 

63:2, 4; 80:4; 
92:8; 93:19; 
96:3,4 
60:18 


Sambandhasamuddesa (= The third chapter of 
the Prakirnakanda of the Vakyapadiya) 
SatkdryadarSana (= The Samkhya- System) 
SamkhydJi (= The followers of the Sanikhya- 

System ) 

Siitra (= Panini’s Sutra) 


Sutrakara (= Panini) 

Smrti ( = The Manusmrti etc.) 


66:10 

53:8 

68:22 

87:21, 23 ;88:3, 

9, 11, 24, 25; 
89:24, 25;90:12, 14, 
26; 91:8; 98:2 
60:1 
60:18 



Index of Terms wit h varying Meanings 

Numbers refer to the karikas of the KalasamuddeSa 


adhvan 

antarala 

artha 

avadhi 
atm an 


ekata , ekatva 

karya 

kriya 


gati 

■ 

darSana 

dharma 

nimitta 

parimana 

pravrtti 

bhava 

bhuta 

matra 

vrtti 

vyapara 

Sabda 

sidaha 

siddhi 

sattva 


course 52. 61; space 47; time 102 
intermediary 82 ; middle 84; midst (of the ear) 67 
action 31 ; meaning 94. 95. 97. 99. 100. 104. 105; 
object 27; purpose 57. 103 
cause 109. Ill; limit 68; time 92 
as being (lit. its own) 89; being 11. 33; eternal 
66; intellect 90; real essence 7; self 6. 25. 26; 
soul 12.34. 71.80; sphere 69; state 3; true 36 
identical 18; inter-mingling 61; unity 88 
effect 89; (grammatical) operation 103 
activity 1. 16. 27. 28. 29. 32. 37. 48. 77.78. 81.82. 

83. 84. 90. 91. 92; functioning (time) 33; 
(purposeful) action 23 

course 28; going 74; motion 42; movement 43; 
notion 95; situation 94 

doctrine 62; visibility 49. 55. 61 
activity 6. 11. 33; external aspect 54; (mental) 
state 105; operation 111; quality 89. 107 
cause 65, 108; instrumental cause 3; motive 93 

dividing factor 1 ; measure (of time) 77; quantity 
(of time) 66 

action 82; motion 14 

activity 59; being 39. 49. 50. 52. 56. 59. 72. 
element 23. 25. 35 

element 43; existed 79; past 37. 38. 79.85.91. 

95. 101. 107. 114 

% 

mora ( = quantity of a short vowel ) 66 ; property 

(i.e. state) 41, 74; subtle element 44 

course 30.44. 45. 71; course of action 17.23.26; 

functioning 9 ; operation 15 

activity 1. 12. 92; operation 12. 81. 100. 101 

context 105; (secondary) sound 67; sound 65. 
66; word 100. 105 

accomplished 110; established 48 
attainment 108; result 110 
being 60; existence 60 



